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INTRODUCTION. 


This Upanisad, according to Sankara's interpretation, is well-known 
to^the English reading public, through the translations of Roer and Max 
Mailer, published in the Bibliotheca Tndica and Sacred Books of the East 
Series, respectively. Its interpretation, according to Madhva, is, for the first 
time, presented herewith. He follows his well-known system of Cabalistic 
rendering of words where every letter of a word has a significant meaning 
of its own. Madhva was not singular in this. In Medieval India, the 
Tantrik writers had already'given meaning to every letter of the alphabet, 
and had perfected a scheme of cryptography, in which their mantras 
were written. It is well-known that the Upanisads taught the Truth about 
the highest absolute Brahman as well as the gradation of Beings, from 
the lowest Jiva in the scale of evolution to the most perfected Logos of 
the system. The gradation of Anandas, given in this Upani^ad, as well as 
in the Taitiriya, shows that it was taken for granted that this hierarchy, 
beginning from man and ending with Supreme Brahma, is a well recognised 
doctrine of the Indian Brahmavadins. But, while the Upanisads had thus 
a meaning patent to all readers, they were called rahmyam^ or secret 
teaching ; and the question arises wherein consisted this secret teaclnng. 
Madhva has tried to explain some of the secrets of the mystic sayings of 
the Upanisads, and has shown some of the mahavMcyas—if taken on their 
face value—give one meaning, but when they are rendered according to 
the letter value, they give different meanings altogether. What can be more 
clear than the three words, “I am He,”-—the sheet-anchor of 

the doctrine of the Adwaitiiis. But taken in the literal sense, this formula, 
so appropriated by the Adwaitins, really means that the God is alpha and 
omega (v and 5)—the first and the last letter of tlie alphabet—and so, 
though the word ^ ordinarily means “ I,” yet mystically it is the name 
of God, who is the first and the last, and in whom is contained the whole 
universe. We give below, for the information of the curious reader, the 
secret meanings of these letters of the Sanskrit alphabet, according to an 
unpublished work, which has recently been printed by that well-known 
Sanskrit scholar, Mah amah opadliyaya Band it Adityarfima Bhattacharya, M.A. 
This is a small pamphlet of 12 pages, containing some 27 verses and explain¬ 
ing the fourteen ^iva Sfitras of Panini. These Sutras are the following:— 
The first verse says that, at the end of his mystic dance, Lord ^iva, the 
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king of dancers, struck his ^ fourteen times, in order to give emancip- 
tion to Siddhas, like Sanaka and the rest, and thus he ^vealed the Siva 
Sfitras. [^iva Shtras are auspicious Sutras-] The ^ shows that 

the secret teaching is not impartible by words, but by musical notes. 

The second verse shows that the anubandhas, at the end of eacU 
Shtra, had been taught for the purpose of teaching meanings of OTg, verbal 
roots, and for forming pratyaharas, as done by Panini and others. iti 
the third verse begins the real meaning of the letters. We reproduce some 
of the verses in original. ^ ^ 

* 

The letter ^ represents Brahma pervading every object and without 
any gunas Taking the help of the intelligent principle repre¬ 

sented by the letter he assumes the form of the Creator of the world 
represented by the letter 3, and thus becomes and is called 

The letter V is the foremost of all letters. It is [a symbol of] the 
luminious Supreme Lord ParameiSvara. The word is formed by the 
combination of the first letter ^ and the final letter 5, and thus (w^), 
aham, is the name of God, and is also a symbol or PratyShara, denoting 

every letter. ^ • x-u ^ 

Thus these two verses show that Madhva’s interpretation that 

means God, is not unjustified. 

The principal teacher of this Upanisad is Ydjfiavalkya, and his 
doctrine of antarySmin puru^a-^RR^Si^well-known. On many 
points this Upanisad agrees with the Chhandogya, such as the description 
of the two paths-devay^na and pitriyina-and the passage of the Soul 

after death, and its rebirth or Mukti. 

Madhva, again, combats in it the mayavSda view, and shows by quo¬ 
tations from ’the Madhyamika books, that the mayavada of Sankara is 
nothing but the Sunyavada of the Madhyamika School, and so the charge 
brought against Sankara that he is a crypto-Buddhist is perhaps justifiable. 

At the end Madhva again asserts his divine mission, and he reiterates 
that he is an avatara of Vayu, being the third avatara of tlie son of God, 
first being Hanumana, second Bliima, and third he himself. 


Allahabad : 

1st February, 1916, 


} 


S. C. VASU. 






BRIHADARANYAKA UPANISAD 

FIRST ADHYATA. 

First Brahmana. 

Peace Chant. 

I 

^ II g^HianRI «i5DftRtRfewjtl II 

^ 5JTfitr: II 

Otn. 5^ Piirpara, full. ^^Adas, that; the Root-form from which all avatArAs 
descend, PAr^am, full. x^Idam, this; the avatAra-form. PurnAt, from 
the full (the Root-form). PArjjam, the full (the avatAra-form). Ud- 

achyate, comes out. ^ PAr^asya, of the Full (the Root-form). PAr^iam, the full 
(the avatAra-form). AdAya, grasping, withdrawing in Himself, uniting. 55* 
Ptir^iam, the Full (the Root-form), m Eva, alone, AvasSisyate, remains. 

Om. That (Root-form) is Full, this (avatdra-form) is 
full ; from Full, the full emanates. When this full is with¬ 
drawn in that Full, the Full alone remains. 

Mantra 1.1. 1. 

sruih 11 

Slf^ ^TT'«^PTR 

rrg:^%^ {{\\\ 

^ Om, a word of auspiciousness. ^ Us^, Dawn ; the goddess of wisdom. 
^ Vai, verily, ^^arsr Medhyasya, deserving sacrifice which is termed Medha ; to 
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whom prayers are offered and sacrifices are made ; of the sacred, Asvas^, 

of the horse. The Lord is also called Asva because He took this form once. He 
(together with Brahma also in the form of a horse) is present in the body of the 
Bacrificial horse. Rir: Sirat, head ; in the head. W: Sftvyah, the Sun (god). 
Chahsuh, the eye; in the eye. Vatah, the Wind-god. Prapali, the breath ; 
in the breatli. Vaisvfi.navah, named ^'aisvanara. Agni, fire, tie 

Fire-god. simn Vyattam, open mouth ; in the open mouth, Samvatsarah, 

the year (Brahma, the nourisher of his offspring). Bnro Atma, the whole body ; 

in the whole body. ^*1: Dyauh, heavens ; the God of the heavens. Prist- 

ham the back ; on the back, Antarlksam, the space ; the god of space. 

He is ^ Udaram, thedielly ; in the belly, 'rfw Prithivi, the earth ; 

the Earth-god. Pajasyam, the feet; in the feet, i^: Disah, the four quarteis , 
the four gods presiding in the four directions. North, South, East, and West, 
inf Parive, the two sides ; in the two sides, Av4ntaradifeh the inter¬ 

mediate quarters, the presiding deities of the four intermediate quarters, N- ^ 
S-E.,S-W., and N-W. ’tfw; Parisavah, the extremities of the bones of the sides (ribs 
called 'iR’W;, or Eitavalj, the seasons ; the gods presiding over the seasons, 

six in number. wiR AAgfini, the limbs ; in the limbs, the head, the four hoofs 
and the tail, altogether six in number, w: M4s41j, the months; the gods of the 
months. ^ Cha,and. ww: Ardha m4s4h,halt months; the presiding deities thereof. 
<tsW Parv4t)i, joints ; in the joints, the principal as well as min or jo ints. ^ 
Ahor4tr4oi, the days and nights ; their presiding deities, Pratisth4, t^ 

legs ; in the legs, waS Naksatr4pi, the stars; their presiding deities, atw 
Astli'ini, the bones ; in the bones, ’w: Nabhah, the sky ; the presiding deity of 
the sky. He is h M4na4ni, flesh in the flesh. Rw: Sikat4h, sands ; 

the presiding deities thereof, gaunt Uvadhyam, dung ; in the dung. Si'nc Sindlia- 
vah, the rivers; the presiding deities of the rivers. Gud41j, the intestines; m 
the intestines, wai Parvat41i, mountains ; the presiding gods thereof. ’Rsg Yafcnt, 
the liver; in the liver, a Oha, and. 'jafna; Klom4iial.i, the lungs ; in the lungs. 
Sima; Osadhayah, the grain plants ; their, presiding deities. The annual plants, 
aaasua; Vanaspatayah, the large trees (that bear fruit apparent^ without any 
blossoms); the presiding deities of the trees, Lora4ni, thohairs of the body ; 
in the hairs of the body. e^n Udyan, the rising Sun. vyW: Purv4rdhalj, Ae 
upper half of the body from the navel upwards. Nimloohan, the setting 

(Sun). aNara; Jaghan4rdhali, the hinder part of the bodyj the lower part of the 

bodv from th'e navel downwards,p'ontaining hips, loins, etc. 

the god who fa#i^ Vidyotate, lightens, flashes; a lightning, an Tat, that. ^ , 

VijiLbhate, yawns, gapes, an Yat, whatever; the god who ^aaffl Sttoayati, roars 
(as thunder), nn Tat, that. Vidhflaate,, shakes the body (or the skin), 

an Yat, whatever ; the god who a^fn Varsati, rains, fall^as shower ; the presiding 
«;dof the shower, nn Tat, that, ^in Mehati, urinates, ai^ Vab,_ speech ;• the 
presiding deity thereof, aa Eva, verily. W Asya, His ,• of Han who is in the sac¬ 
rificial horse, ara, V4k, sound, neighing. 
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1. Usa, (the goddess of knowledge) is verily (in) the 
head of the sacrificial horse, the Sun-god is (in) the eye. The 
Wind-god Vayn is (in) the breath. (The Fire-god named) 
Vaisvanara Agni is (in) the open mouth. (Brahma called) 
Samvatsara (the nourisher of his offspring) is (in the) whole 
body : (on the) back is (the god) of the heavens : (the god of) 
space is (in) the belly. The Earth-god is (in) the foot : (the 
gods of) the four quarters are (in) the two sides of that horse : 
(the- gods of) the intermediate quarters in the extremities of 
the bones of the sides. (In) the six limbs are the (six) presid¬ 
ing deities of the season. The Month-gods and the gods of the 
fortnights are in the joints. (The god of) the day and (that 
of) the night are (in) the legs : (the presiding deities of) the 
stars are (in) the bones. The Sky-god is (in) the flesh; (the 
presiding deities of) the sands are (in) the dung. (In) the 
intestines are (the gods of) the rivers ; (in) the liver and (in) 
the lungs are (the gods of) the mountains. (The gods of) the 
annual plants as well as (those of) the large trees are (in) the 
hairs (of the body). (In) the upper half of the body is (the god 
that presides over) the rising (Sun). (The god that presides 
over) the setting sun is (in) the lower part (of the body). 
(The god that gives light as) lightning is in the yawning. 
(The god that presides over) the roaring of the clouds is (in) 
the shaking of the skin. The (god that comes down in the 
form of) shower is (in) the urination. (The goddess of) 
speech is in the voice (neighing).—1. 

MADHVA’S SALUTATION. 

To Laksmi and Hayagriva be my salutation. To Hayagriva 
{attended by Laksmi), in the form of Sri Rama, the form in which He 
is always present in the heart of Hannm&n. To Hayagriva (attended by 
Laksmi) in the form of Sri Ivrisna, tlie form in which Ele is always present 
in the heart of Bhiina. To Hayagriva attended by Laksmi in the form of 
Vedavyasa, the form in which He is always present in the heart of Madhva. 

Visna do I always adore, Visnu who rules over the Prana and 
other Vayus ; who is the treasure-house of eternal bliss ; who is not 
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at all touched by any sort of impurity ; who pervades all things in the 
world ; who is the Full (full in all times, full in all places and full in 
all qualities) ; Visuu who is the Lord of Prakj-iti, who knows no birth, 
who is not at all like anything that we know. Vi§nu who is eternal and 
knows no decay ; He who is Omniscient and Omnipotent, Yisnu who is 
Himself the source of all sorts of energies, Vi§nu who is always adored 
b}" all the Devas, all the Munis, and all the sons of Mariu ; Yisnu from 
whom proceed the creation and destruction of this world, and all the move¬ 
ments and the changes that are going on in it, and Yisnu from whom 
comes the eternal bliss to all. 

INTRODUCTION. 

It is thus in the Yaraha Purana :— 

In the beginning of creation, the four-faced god Brahma adored 
Yi^nuj the Lord of Laksmt (with the verses of this Upani§ad). He recited 
it to SQrya exactly again and SQrya recited it to Yajnavalkya. This 
Dpanisad is called Yajsaneyin because when the Sun recited it to YS,jna- 
valkya, he assumed the form of a horse of the class of Yaji. Since 
Yajnavalkya taught it to Kanva, it is also called Kanvopanisad.** 

It is thus in the Pradhy^na :— 

“ The Lord Jan4rdana (Yi§nu) having assumed the form of a horse 
(asva) created Brahma who also assumed the form of a horse (ailva). Yisnu 
Himself is present in the form of a horse within Brahm4, when he assumed 
that form. It has been said in the Sruti, that the sacrificial horse is the 
representative of both Brahm^ and Yi§nu. It, therefore, may be said 
that the whole world is present in the body of the sacrificial hoi*se, for 
the whole world rests in the different parts of the bodies of both Brahma 
and Yi^nu.*’ 

In the Garuda^Purana it has been said : Uchchaih^rava is present in 
the body of the sacrificial horse in which is Kej^ava, the Lord of the whole 
world, and Brahm^ is in Uchchaihtirava and Yi§nu again is in Chatur- 
mukha (Brahma). 

‘ Mountains’ and ‘ sands’, ^ rivers’, ‘ wells’ and ‘ tanks’ ‘ sacrificial 
offerings,’ * potsherds,’ and ‘ sacrificial posts’ are all names of Devatas. It 
has been mentioned in the Narada Sarahita that these are the names of 
Devatas and these think themselves as separate from the Supreme God. 
These words, mountain etc., are the names of Yisnu also, because He 
possesses in superabundance all the qualities which the etymology of 
these words (Parvata etc.) denotes. 

In phrases like Ue4 n^irah [Us^ (is) head], nama Brahman (name is 
Brahman. See Chh. Up.) and Tat twam asi (That thou art. See Chh. Up.), 
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and in. all other such phrases (where two words stand in a case of apposition), 
the nominative is to be explained as Locative. It may evei'ywhere also 
be explained as an Ablative, or a Genitive, or a Dative or an Instrumental 
case also. 

Note. TJni8 TJsfi, sirah “J)awn is the head", should be translated ‘‘Dawn is in the head" 
(Locative case), or “Dawn comes out o/ the head" (Ablative)^ or “Dawn belongs to the head" 
(Gen.), or “Dawn is for the sukc of the head" (Dative), or “Dawn is through the head" 
(Instrumental). 

Similarly the famous logion “tat twam asi" does not mean ‘‘Thou art That" but 
should be interpreted as “Thou art in That", or “Thou art from That”, or “Thou art of That 
or belongest to That", or “Thou art for the sake of That", etc. 

So also otber words, like phrases denoting identity, should be 
explained as denoting objects (not identical with the Lord, but as 
existing) in Him. 

These objects tsuchas the goddess of Dawn etc.) can never be identical 
with Him, for each has its own separate form always. 

Or they (UsS. etc.) may be taken to imply tlis names of the different 
parts of the body of the Lord, (and then their primary meaning is to be 
taken 

. It lias been thus said in the Brahma-Tarka :—The Prathama 
Vibhakti stands for all ths seven Vibhaktis, and the sense varies accord¬ 
ingly. 

Since Vi§nu pervades every part of the horse^s body, therefore, 
whatever is in the body of Vi^nn, may be said to be in the body of the 
sacrificial horse also. 

The phrase Ailvasya Medhyasya (though it could have 

been supplied from the preceding portion) has been repeated (in the 
above Mantra), in order to indicate that the description does not apply 
to any particular horse, at any particular moment of history, but to e.very 
sacrificial horss. 

The constant repetitions found in the scriptures are for the purpose 
of indicating the pervasion of the quality repeated in every individual, 
(i.e., to say it is an universal proposition), or that it has some deeper 
meaning (than is apparent on the .surface), or that though the thing may 
not be clear to the reason, yet deeper thinking would make it clear. 

The earth is called the dung of Visnu on account of its hardness. 
The sands form the part of the earth. This is why sands have been 
called dung in the Mantra. Though the earth has been said to be in the 
leg of Visnu, and again she is said to be in His dung, there is, however, 
no contradiction in this ; for the presiding deities of leg, dung etc. are 
referred to there, and they have many forms. Moreov r, it shows the glory 
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of the Lord (that one and the same thing as earth should be in two 
different places). 

The intermediate points are described as the bones and tails of the 
sacrificial horse (Visnu); the directions East and West represent the 
two sides of the liorse. 

Note,—In this way, Usa would mean “ refulgent ” and so on. Thus: “The Head of 
the sacred asva is refulgent, etc." 

The head, the four hoofs and the tail are called the six seasons. 
Brahma the presiding deity of the (cosmic) year pervades the whole 

body of the Sacred Horse. ’ • i i 

The liver and the lungs are the two pieces of flesh (on the right and 

the left of the heart), the presiding deities of mountain are they. 

All rivers are in the intestines. Thus is this ancient Vi.snu all- 
containing. 

Moreover, Viglines'a, the presiding deity of lirmament, dwells always 
in the flesh of Vi^nu. The son o1 Vighnesla is the presiding deity of the 
middle space, and is in the belly of the Lord. 

Mantra I. 1. 2. 

^5^ H u fT% ^ 

Asvaro, the horse, of the Horse, Puraatat, the front part, 

Mahinia, called Mahiman (’if^). The front and liinder parts of the horse to be 
used in the Sacrifice are called Mahiman (its greatness) because these two parts 
are thrown into the fire at the time of performinir homa (tm). Ahah, t he day; 
the god who thinks that I am the day. He is Manmatha 
Anvajayata, was. ^Vai, verily, uw Tasya, his, its ; of Manmatha (’i^)who 
thinks himself to be the Mahiman (the front part of Die horse) and who has 
been mentioned by the word Ahah. ('ll?: ) # Thrve, in the Higher, existing 
from before the creation ; therefore without beginning ; chief. ^Samhdre, in the 
perfect; in Hari called Samvldra in whom the best of the qualities always prevail 
or because He is the best of (superior to) all. Yonih, origin ; birth, vs 

Eiiam, of this horse, vtsra Pasclidt, the hinder part. sTvst Mahima called Mahi¬ 
man rnf^s=!). ttft: Iiatrih, the night; the goddess of night. She is Eati. 
( vR: ). sisssinm Anvajayata, was. nun Tasya, lier ; of tlie presiding god of the 
Mahiman ( ^vn ) and the hinder part of the horse who is none but Rati ( Du: ). 






1 ADBYAYA, 1 BE ARM AN A, 2. 


7 


^ Apare, in the lower, inferior. ^ Sainudre, in the perfect, in the Chaturmukha 
(^53^ ) BrahmA ^rf^: Yonilj, the origin, ’etr Etan, these two. Mahima¬ 

il a u, Mahimans, both the front and the hinder parts of the horse ; Manmatha 
and Rati. ^ Vai, verily, Asvamabhitah, in the front and hinder parts 

of the horse’s body, Sambabhiivntiih, were. Hayah, horse., called so, 

a racer, the destroyer of enemies. The Lord is called Hayah. ( ), because he 

goes killing the enemies of the gods ( ^ to kill and ^ to go). ^ Bhiitva, 
being or becoming, Devan, the gods. Avahat, carried, Yaji, the 

war>horse, the stallion, Gandharv^n, the Gandharvas. Some of the Gandhar- 
vas are the messengers of the gods and therefore always busy in war, whtle 
others are given to music, dancing &c. Arva, a fleet horse, a runner; 

Asuran, the A suras. Asvah, the horse of swift movement, but not so 

swift as those of the gods. Gandharvas, etc. A quick-goer, a swift-mover. 
klanusy^n, men. w Asya, His; of Hari. Samudra, the Lord Hari is called 
Samudra or the Perfect. ^ Eva, only, certainly. Bandhuh, one who helps. 
iSainndrah, the Lord Hari called Samudra. Yonih, cause (of vaviety of 
classes) such as Haya, Yaji dc. 

2. Tlie front part of the horse termed Mahiina (glory) 
was (Manmatlia, the presiding deity of) the day. His (Man- 
matha’s) origin was (in Hari known as) the Purva Samudra 
(or the Hi.gher Perfect). His hinder part (also called Mahimfi) 
was (the goddess of) the night (Rati). Her origin was (in 
the Chaturmukha, the four-faced god BrahmS) or the Lower 
Pei-fect. These two Mahimans form the two parts of the 
horse’s body. He, pervading the form of the horse of the 
class Haya, carried the Devas. (He), pervading the form 
of the horse of the Vaji class, carried the Gandharvas. He 
becoming (pervading) the horse of the class Arvan, carried 
the Asuras. Becoming (pervading) horse (he) carried men. 
Verily the Lord, called Asva or the Swift and called also 
Samudra or the Perfect, is certainly the helper of this 
(sacrificial horse). The Lord called Samudra (Perfect) is 
the cause of the varieties of the horses.—2. 

The end of Fjrst termed Ah’Ji. 

MABHYA’S COMMENTARY. 

" It is thus in the Garucla Purana : — 

The front and the'hinder parts of tbe sacrificial horse are called 
-Grahas ( 5 ^:) and Mahimanas ( ) ; Gi’abas, because only -these are 
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taken out of the whole body, and Mahiin4nas, because in this is their 
greatness. The gods that preside over those parts think themselves as 
Ahah ( wjK) or day, and Ratri ) or night; and those two gods are Kamab 
(mn:) or Manmatlia, (Cupid); and Rafi {^0. Kama was born of Visnu and 
Rati was horn of Brahma. Visun is called Purvasamudra (the Prime 
Perfect) because all the best qualities are found in Him, (saraudrekat), and 
it is through a transferred epithet or a figure of speech, that Brahma is 
also called Samudra (Perfect). The horses of the Devas are possessed by 
Haya (^^), the destroyer of the enemies, the Lord so called, because He 
assumed the foi-m of a horse, in order to kill the enemies of the Devas. 
The horses of the Gandharvas are possessed by Vaji (^) a War-horse, the 
form assumed by the Lord. So the horses of the Asuras are possessed by 
the Lord Arvan as great-goer, and those of men are possessed by the Lord 
Aflva, the swift-mover. The Lord is verily the helper of all these varieties 
of horses (and it is through Him that they perform their great feats). 

Visnu when He was-Haya, Vaji, Arvah, and Asfva took his rise from 
Himself called Samudra. It must not, however, be thought that the 
Samudra is different from these forms, as the father is different from the 
son. These four are not different Gods but Samudra Himself. If one 
should ask how can. this be so, the answer is, it is through the Lord’s 
Ai^varya or supernal power that He is both the cause and the effect. 
Lord Hari is called Haya because he goes killing the enemies. 

He is called Vi,ji because He is always engaged in war and Arva 
because of his great going ; and Ailva because of his fast movement. 

Note.—^ of “to kill,” and ii of jn “ to go,” gives “ the racer " sm means “ war;" 
and snfirt “a war-horse,” wj means " to go witli the affix ws get “ Arvan,” “ the stallion." 
Prom wg “quick," we have Asva. The above extract from the Garuila PurAna shows tlio 
etymology of the words Haya &o., but the Upanlsad says that the horses of the Dovas 
are called Haya, that of the Gandharvas, VAji &a. It has no reference to their etymology. 
The commentator explains this, thus in his own words 

The Lord Vitnu gets the name of Haya etc., because He dwells in the 
Vnhanas (carriers) of the Devas &c., called Haya &c; and because He is the 
Agent that gives powers to those VAhanas to perform their feats. 

But the horses of the Asuras also kill their enemies, why are they not called Hayas ? 
The commentator answers this hy giving the following extract from the Skanda Purfina 

It is thus in the Skanda :— 

The horses of the Devas always go as a rule and fall on the heads oE 
the enemies, in order to kill them. (Tliis being tlieiv preeminent quality), 
they are called Haya. (They are trained to kill.) The horses of the 
Asuras are trained in fleetness: and possess pre-eminently: that quality of 
swiftness. While the horses of human beings are merely swift-goers. 





1 ABRYAYA, II BRA EM AN A, 1 


9 


(This shows the difference between Arvan and AtJva. Both have swiftness 
as their quality, but in varying degrees.) 

The Devas are constantly fighting and so their horse is called Haya (“ Death move¬ 
ment,”) but why are Gandharva^s horses called ” fighters.’' The commentator replies to 
this by quoting an authority :— 

Moreover it is said;—“ Because the Gandharvas, as followers of the 
Devas, are constantly engaged in war (as scouts or spies &c.,) therefore, 
they are also called warriors. The Devas engage in battle only then when 
(their vanguard) the Gandharvas are (either repulsed or are) not strong 
enough ; because they (the devas) are the masters.” 

Note:—But the Gandharvas aro well-known as a race of celestial singer^. How are 
they called “fighters ” here ? To this the commentator answers by quoting the same 
authority :— 

And also, some Gandharvas are constantly engaged in singing, others 
aredancei-s; sonae are constantly engaged in playing on musical instru¬ 
ments, while others are secret spies and scouts and hence called Charaka.” 

Here ends the comiventary of Srt Anandatirtha, called also Madhva, 
on the Asva Brahmaim, 


Second Brahmana. 

Mantea I. 2. 1. 

^ n ^ u 

Ilia, here in this. ^ Agre, before; before the world came into existence ; 
in Tralaya. Kinchana, anything. ^ Na, not. Eva, Truly, verily, wim Aslt, 
there was. Aaanayaya, hunger, the World-leader, Mrityun4, by death ; 

by Hari in his Destructive form. Idam., this (eternal world), Avyitam, 

overwhelmed, covered, Aslt, was. Hi, it is well known in the Gratis, 

verily, Asanaya, the World-leader ; ^—world, ^ra=leader. Mrityuh, 

deAth. The destroyer Hari. ^ Tat, therefore, as there was nothieg else, ’r: 
Manah, mind, Akuruta, did, directed, made up. Atmanvl, having a 

body or invested with a body. Sydraa, let me be. Iti, this. w. Sah, He; 
Hari in his Destructive form, Arch an, worshipping, Acharat, per¬ 
formed.. Archatah, while worshipping, ^ Tasya, his, from him. 

Apab, water, Aj^yanta, made their appearance, came into existence. 

2 
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Arehatab, wMle worshipping ownseU. ^ Me, the genitive of aham “ the unavoid¬ 
able ” to the Aham; to the Supreme. ^ Kam, pleasant, water. The word 
fea has two meanings, happiness and water. Here the word means pleasure, 
wjn Abhtt, made its appearance. xfS Iti, this, ns Tat, that, vs Eva, certainly. 
viSvii Arkasya, of the water srifs Arkatvam, the reason of being called Arka. 
t Vai, it is welt known, sn Kam, happiness. ^ Havai, verily, Asmai, to 

him. ssih Bhavati, -is. s: Yah, whoever, vs' Evam, thus. ^ Etad, this, vwvs 
Arkasya, of the water, vwfs' Arkatvam, the reason of being called Arka. ^ 
Veda, knows. 

1. There was nothing here indeed before (the creation 
began). By the Destroyer alone was this enveloped ; by the 
World-ruler. For the Destroyer is verily the World-ruler. 
(Because he was alone), therefore he thought “ Let me have 
(a world as my) body.” He moved about worshipping (i.e., 
undulating as inPlija). From him so worshipping (vibrating) 
waters were produced. While worshipping verily there arose 
(also) pleasure for the Supreme (Visnu). This is why the 
waters are called arka (the pleasure of worship). Surely 
there is pleasure for him who thus knows why waters are 
called arka.—3. 

Wote.—Arka “ water thus etymologically means “ the pleasure of prayer.’* Thero is a 
pleasure in worshipping the Lord which all pious souls know. In every religion, water is 
a means of worship. Before prayers, tho Muhammadans perform their ablution with water, 
the Christians have their baptism with water ; the Hindus perform their achmana with 
water. Every lila of the Lord produces two effects—a subjective, and an objective. 
The Archand or the lila of worship, produced as its subjective result pleasure, and 
the objective result ioate;*3. Therefore, in every act of worship there is pleasure; and 
waters are used in every devotional exercise. The word arUa, is thus a compound of 
ar-f ?ca, or the first syllable of archana (“ worship”) ; pins ka (pleasure). 

The first creation of the Lord is not the ordinary water, but the matter in its most 
snbtle form, the highest ether —ar/ca—luminiferous ether. Hence arka means the suu, the 
fire and the air also. 

MABHVA’S COMMENTARY. 

It is thus in the Brahma-Tarka;— 

“ In the pralaya (the gi'eat dissolution) there existed nothing, except 
the following:—(1) Vi§nu, the Destroyer of all, (2) the Goddess Rama, (3) as 
also the Jivas (the souls), (4) the time, (5) (the Prakriti in her state of) the 
equilibrium of three potencies (Sattva, Rajas and Tamas), (6) the good and 
the bad Karmas (of the Jivas), (7) the Praiia (a particular form of Ahafi- 
kara), (8) the senses (the organs in their subtle form), (9) the Sahskaras. 
(residual potencies), and (10) the Vedas.” 
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During the period o£ dissolution, all these were, however, covered 
by the Supreme Self indeed. (Thus in one sense nothing existed then 
bat the Supreme Self.) 

It is thus in the Brahma Purana ;— 

“ The word A^anaya is formed by the compounding of the two words 
a^ana and naya. This world is called as^ana or food, (because it is eaten 
up, as it were, by the Lord at the time of pralaya). Since the Lord Hari 
directs (nayati, leads) this world, according to his will, so he is called 
atoaya (or the Matter-Lord or) the World-Lord, (a!^aua=: world, naya= 
leader or ruler). He is called Udanya (Water-Lord) because he is the 
Lord of Karma (Giver of the fruits of Karma. Water typifies Karma*.” 

Note. Bnt we find in the Sriitis that Ramfi- and others aro also world-rulor8> they 
should also be called the “ Death, the Bnveloper,” as here in the Upani^ad/ Why not say 
that in the Pralaya the world was covered up by Rama? To this the commentator 
answers 

Though Other (minor divinities) are also described in the Siistras as 
World-rulers, yet in the Srutis, He pre-eminently is alone THE RULER, (the 
others rule through his delegated authority). Hence the Upanisad says : — 
ajlan^yd hi mptyuh—the destroyer (Hari) is verily the World-ruler. 

The word tat (in tan manasakuruta) means tatah, therefore (and is not 
a pronoun meaning “ he As he alone existed then and nothing else, 
therefore, he made up his mind (to send forth the world and thus 
become embodied as it were). He willed let me become self-possessed, 
that is to say, let me possess a body. (The word atman or self means 
here body”). In other words, He made up his mind to create waters. 

It is thus ill the Brahm^nda :— 

The Lord Visnu being without a body willed ‘‘ Let me have a 
body.” Because all this (Universe) is the body of Him, the bodiless Visnu ; 
(hence the creation of the world is said to be the taking of a body by the 
Lord). (The world is said to be His body) because it is under His control 
(as the human body is under the control of the Jiva). The God in His 
essence has verily no body, for co'nsciousness and bliss constitute His 
real body. That Janardana, in order to create, began to worship His own 
self. (It is a univei’sal rule) that a substance created by any particular 
activity of the Lord shows forth that activity to some extent. Therefore, 
the.waters being created by the worshipping activity of the Lord, are the 
best means of worshipping (and consecrating all things by sprinkling &c\ 
Though the Lord could have created waters by some other means (or form 
of His activity), yet in order to endow waters &c. with the quality of. wor- 
shipfuliiess, there arose in Him that inclination to worship, (for) He 
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endows particular objects witli the particular energies, by creating them 
through some particular form of His sportfulness The whole creation 
is His playful activity.” 

Note.—Atmanvi syam iti The. Lord has no body> no form. Ho is the 

spirit invisible. When he wished to have a gross body of His own, this world came into 
existence. So the world may he said to be the gross body of the Lord. 

The Lord is of Chidfinanda form yet when this thought, the thought of having a gross 
body, crossed his miud, he began to worship, or in other words he began to exert for 
creating Apas (water). A created thing is of the nature of that means which the Lord 
adopts while creating it. Now while he worshipped in creating water, it is the ref ore'that 
the water is said to he of the nature of worship or Arka ( ^ ). It means the thing in the 
creation of which Archn& ^ ^ or worship was tho means adopted. 

It has been said in the Brahm^pda Pur&n> that the Lord might have created tho 
world any way he liked as He is Almighty. But He adopted some means in creating it, 
because He created it in a playful mood. 

In the text we find Archate vai me kam abhut, here the word does 
not mean to me and is not to be understood as a pronoun.^ It is the 
Genitive of aham and the word Aliain is a name of Visnu, meaning ho who 
is never to be abandoned (a meaning not, and heyam to be abandoned). 
Aham thus literally means unabandonable, inevitable, supreme. ^ the 
Genitive of Aham means “ of the inevitable, of the Supreme Visnu. 

[What is the authority for your saying that Aham, a well-known pronoun 
meaning [ means inevitable. The commentator answers this, as well as 
other implied questions, that the words Yusmad and Tat though generally 
pronouns are also names of God. He gives the following authority]. 

It is thus in Brahma-Tarka :— 

Vi§nu is to be known as indicated by the word Asmad in all its 
seven declensions. He is Aham because He cannot be avoided by any one. 
He as one is ever present with all and everywhere and so it is impossible 
to get out of Him, Similarly He is expressed by the word Yusmad also in 
all its declentions ; and when He is referred to as something different from 
the inner Ruler, the word Tad is applied to Him. Though one He on 
account of assuming many forms, is spoken of in the plural number also. 
As dwelling within the soul He is called Asmad, the I of the very I. 
As dwelling in the heart, He is spoken of as Yusmad “ thou ” because (He 
is then the object of address of all prayers by the worsliipper). Thus he is 
spoken of in twofold ways (as “ I ” when looked upon as the inmost essence 
of one’s own self; He is spoken of as “ thou ” when looked upon as the 
object of worship and addressee of all prayers dwelling in the heart). 
Though He is different from all Jivas, and from all objects as well (He is 
spoken of as I, Thou and That metaphorically only. He is not to be con¬ 
founded as identical with the Jtva or any object) for how can there be 
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any identity of Him who is full of all bliss and other auspicious qualities, 
with Jivas who possess only limited happiness and joy. 

Note, —In.the Mantra it has been said Archato vai me kam abhdfc. 

Here the word ^ is the possessive singular form of the pronoun Asmad. It 
literally means my or mine. It should he taken in tho sense of the Lord Visnu who is 
called Aham unavoidable not and from to he given up). The Lord is so called 
because it is He who stands in front of all the knowledge. No knowledge can there he 
which has no relation with this Aham. Sioco tho nominative singular form of Asmad also 
is Aham, therefore all the declensional forms of Asmad are used for those of Abam, and 
they all mean the Lord Visnu. Such is the case here and in other places in this Upanisad. 
Again when Aham or the Lord Yisnu is not the direct subject or object of knowledge the 
word Yusmad and all its declensional forms are used to speak of Lord Visnu. 

Now tho question may arise since the Lord Visnu is one, there is no second or third. 
No duality or plurality is possible in Him, How then the dual and plural forms of 
Ynsmad and Asmad can be used, to indicate tho Lord? In answer it may he said, 
the Lord through His Aisvaryas or supernatural power may assume, various forms. 
So various terms (either in singular, dual or plural) may be used to indicate the Lord. 
Again sometimes He is indicated hy the terms Yusmad and sometimes by the term Asmad 
according to his position in the hearts ot all the Jivas, i.e., when he is direct subject of 
knowledge He is indicated by Asmad and when He is ol>ject of indirect knowledge He is 
indicated hy Yusmad, and they are used to indicate the Jivas also. Therefore doubts 
may arise whether the Jiva and the Lord are ono. It must he borne in mind that the Jiva 
and the Lord are' never one and tho samo. There is always an impassable gulf between 
them. The Lord is All-hliss whilst the Jiva is not so, he is suhjeot to misery. Such is the 
eternal difference between the Jiva and the Lord, 

The commentator next gives an authority for explaining Arka as a compound of Ar 
and Ka:— 

It is thus in the Vyd-sa Nirukta:— 

The water is called ICa because it is the source of pleasure. It is 
called Arka because it was produced by Visnu by means of Archana or 
woi’ship. 

Arka thus means that which is produced by means of worship and 
which is the cause of producing pleasure. The word Ka in the Mantra 
Kam lia ya asmai bhavati means pleasure comes to Him. 

It is thus in the Maliatamya 

He- who knows the production of water, the source of pleasure, from 
Visnu, he after attaining Mukti, gets verily happiness through the grace of 
Visnu. 

Note.—In the Nirukta of Vy&sa it has been said that the berm Ka is applied to water, 
because water is one of the sources of happiness or pleasure ; and since it was produced 
hy Yi^nu by means of Archana or worship Ka or water is also meant by the term Arka. 
Therefore Kam ha va asmai bhavati, here the term ka means happiness and not water. So 
the explanation of the Mantra is He who knows that Visnu is the source from which 
water was produced, Ka or happiness comes upon him through the grace of the Lord and 
he is liberated from the miseries of the world. 
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Mantra I. 2. 2. 

wit ^ JJR 1 m 

iSTF^ ^r 

W ^RR II 

Apab, the waters, t Vai, to he aure, verily. Arkah, what is called 
Arka, <ra Tat, in those ; should he m in those waters. w^Apam, of waters. ^ 
Yat, what was ; should he 5n:: Sarab, foam, Asita, was. ^ Tat, that; should 
be that foam. Samahanyata, became condensed by the Lord putting 

in it His seed, m S4, that, the condensed foam and seed, Pythivi, the 

earth, the cosmic egg. Abhavat, became, Tasyam, there, within that 

cosmic egg. A sr toy at, lay down. The subject of the verb is mptyu. 

Then while so lying within the cosmic egg, He thought “let there be Agni.” 
The sentence, let there be Agni, should be supplied to complete the sense. ^ 
Tasya, His. ^r^ntasya, so lying (within the egg). Taptasya, medita¬ 
ting intently (on the production of Agni). Tejorasah, essence of strength ; 

the essence of all the energies. Agnih, the chief of the VAyus or vital 

airs. He is called Agni because He was the first of all that were born. ( ) 

He was the chieE of all ( ) and He was the leader of all that have the 

corporeal form. ( Nirvartata, took its rise, was produced 

or born. 

2. Verily the waters are arka. There what was the 
foam of those waters, that became condensed (by the discharge 
in them of the Divine seed). This became the Earth (the 
cosmic egg). In that He lay down : There as He lay in¬ 
tently thinking let there be 4gni ”) from Him arose Agni 
(i. Vayu; the chief of the vital airs)—Agni,who is the 
essence of all the energies (of the world).—4, 

MADHVA’S COMMENTARY. 

The word Arka is generally used to mean the sun. Doubt may 
arise whether the word Apah in the preceding Mantra may not mean 
the sun. To avoid this doubt, it lias been repeated Apova arka”. 
“The water verily is arka”. The word arka here does not mean the 
sun, but it denotes the water only. 

The word i^arah (5 k:) means the condensed form of any liquid 
(like cream on milk or foam on water; and it does not mean here ‘ arrow 
or reed*). 

So the Mantra Tatra yah tiara asit &c., should be understood thus : 
—the foamy portion of the (cosmic) waters became hard (for the Lord 
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put His seed in it), and it became PrHhvi meaning the Brahm4nda or 
the cosmic egg. 

It is thus in the Pravritta : ‘‘The portion of water in the form 
of foam became hardened and took the form of earth, and in that (Ppthvi) 
la 3 ' down the Lord Jaiiardana. When (He was thus reclining) that King 
of gods intensely thought on “ let there be Agni ”, and the result of His 
thought was that Vayu came into existence; and this Vayu passes by the 
name of Agni; because Agni literally means the first-born (Agraja) 
and also “ the lesder or “ chief ” (Agrani). 

The word Asramyat in the Mantra may mean “became tired” (as 
some explain it) or “lay down”. Since exhaustion there cannot be in 
the Lord, this word cannot me?in “ became fatigued but means “lav 
down”. 

It is Xhus in the Brahma-Tarka :— 

The word ^rain has both meanings “to be fatigued”, and “to 
lie down”. In the case of the Lord Hari, the meaning “ to be fatigued” 
is inapplicable, for exhausted He never becomes. Therefore, gram 
applied to Hari means “ to lie down ”* 

Moreover the Locative case, Tasy4m (Prithivyam) would be more 
appropriate in the latter sense only. 

gram in the sense of “ to feel fatigued ” is a mental quality and it 
cannot be applied to earth (Tasy&m aifrAmyat would have tbeu to be 
translated—he felt fatigued in that earth :) and metaphorically “ he rested 
in that owing to fatigue But this is a laborious explanation and 
should be avoided, when a simpler explanation is possible. 

It has also been said in the Mukti Samhitfi,; “ Vi|pu after having 
created this earth, lay down in the white island (Svetadvipa) on Ananta 
in the midst of the ocean, whilst Mukta Purusas chanted songs of praise 
on all sides of Him. 

There is the word “ Taptasya” used in the Mantra, and it means 
AlochanS Yukstya or revolving something in the mind or intently think¬ 
ing something. Therefore, ” Taptasya tasya” in the Mantra should be 
taken in this senseWhen the Lord Hari began to revolve in His mind 
what He should do next ” and it does not mean “ when He became toea^-y 
and suffered pains’\ For suffering the Lord has none. 

The words Tejo rasah in the Mantra mean Samarthya s^rabhhta- 
essehce of energy, (‘ for the chief V^yu is the Prime Mover, aU cosmic 
energies proceed from Him). 
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Mantra I. 2. 3. 

srnir^^'^T ^t# %tf i 

^psTT^ 5Rft^ ^T^nOT 

qr-i ^gi^^T^l^Ttogrt u ^ *#5^1 

SlTcTTS^T ^ 5lf^f^S^ tqgT^ H \ U 

«: Sah, Hs. Ths ChieE V&yu called here Agni. Atm&nam, his own- 

self ^•''n Tredh&, in three kinds, in three modes, -igw Vyakuruta, divided, 
snr^ Adityam, the Sun. Tritiyam, the third. ^ Vayum, the air. ^ 

Tritiyam, ths third. (^' Agnim, the fire, Tritiyam, the third ) Sah, 

he the Chief Vftyu. ’5^ Esa, this. Pr4nah. Praija, the Life, the Brea*. 

Trsdhfl, into three, threefold, Vihitah, divided. This Chief Vayu is 

imagined as a Tortoise, tmi Tasya, his. urSi Pr&chl, in the eastern, Dik, 

direction, ftt; ^irah,hsad (is), Asau, this direction, %.e , nor&-east corner, ^ 
Cha and. ^ Asau, this direction, i«., south-east corner. Irmau, ^e two 
arms, ’tra Atha, and, also- Asya, his. Pratichi, in the western, Bit- 

direction. ^ Puohchham, hinder part, tail ^ Asau, this direction, t e, north¬ 
west oornsr. ^ Cha, and. nitt Asau, this direction, , south-west coimer. 

Sakthyau, the two legs. ^ Dak|inA, in ths southern direction.^ n Cha, 
and. .L’dlchi, in the northern direction. toS P^rive, the two sides, ipi. Dyaus, 
the heavens, vi Pri 9 tham, the back. Antariksam, the sky. Udaram, 

Itebell,. « lyn., tbi. ..rtU. « tl»b, Ibe ,'*.S 

this (tortoised shaped Vfiyu). ^ Apsn, in the waters (of the egg). • 

Pratisthitah, ie established, Yatra, wherever. .°n 

^ Cha and. vfa Eti, goes, w} Tat, there, Eva, certainly. Pratitisthati, 

is established, stands firm, v? Evain, this, ftsn Vidvan, whoever 

3 He (the chief VAyu) divided himself into three, 
Aditya (the Sun) a third, VAyu (the air) a thirdl, (and the fire 
a third.) It is (this chief Vayu called also) prana, (the Life, 
the Breath), that Avas divided into three.. (He is imagined 
as a tortoise Avith) His head in the east: His two front legs 
or arms in this (north-east) corner and in this (south-east) 
comer. Now his tail is in the west. (The other) two legs 
of his are in this (south-west) corner and in this (north¬ 
west) comer, lii the south and the north are his two si^s. 
His hack is in the heavens, and in the sky is his belly. is 


17 


I ADHYAYA, 11 BRAHMANA, S. 

breast is in the earth. This (Chief Vayu called Prana) is 
established in the waters (of the cosmic Egg). Whoever 
knows thus (the glory of the Prana), stands always firm 
wherever he goes.—5. 

MADHVA’S COMMBNTAKY. 

rt is thus written in the Prabhanjana (the Vayu Purina^:— 

The Vayu is called Agni, because He is the first or leader (Agrani) 
of all embodied beings (Angin). The Vayu is also called Aditya because 
He eats up all (A dan=to eat;. The Creator of Vayu is Lord Janardana 
Himself. 

Note :“-Thus Agai aad Aditya, as used in this Upanisad, are names of Vdyn, Agni 
would mean “ the chief” and Aditya would mean “ the eater.” 

This V^yu nourishes or protects the world, by entering the bodies 
of all creatures in the shape of the vital breath. It is this Vayu that goes 
to illumine the world in the form of the sun, and it is the V^yu itself to 
whom all sacrifices are made in the form of fire, by all sacrificers. 

NoteThus the sun and the Agni (fire) have their energy from the Chief Vfiyu. 
When the word Aditya is applied to Viyu, then its meaning would be ‘*he who goes taking 
up the life principles of all ”, as shown in the next verse. 

Since he-goes out of living beings catching hold of their lives he is 
called Aditya (Adit=ldaya; and y4=yllti, ho who goes talcing up the life 
of all. The word Ayus (life is to be supplied here). In fact He gives 
life or .vitality to all). 

Note:—It Aditya and Agni are names of Viyu then why is the sun called Aditya, and 
why is the fire termed Agni. This q.uoBtion is next answered. 

Because the sun and the fire get their energy from the V4yu, 
and are thus related to him, therefore they get his names of Aditya and 
Agni. 

NoteYi§nu is known to be the Great Tortoise (Kfirma). How is it that Vayu is said 
here to be of the form of tortoise. The commentator answers this in the words of the 
next verse of the same Vayu Purina 

*‘This Vayu, who in the form of a tortoise rests in the waters of the 
cosmic egg and who supports the Ananta, is himself supported by Visnu 
in the form of the Great Tortoise.” 

While resting in the waters of the Egg, his four legs rest in the four 
intermediate corners (north-east, south-east, south-west, and north-west'. 
His breast touches the earth and even goes beyond it oti all sides. His 
sides, back and his head as well are all covered with the waters of the Egg 

(and surpass it). The Ak&sa is in his belly, and the heavens rest on the 

s 
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back of this all-pervading Lord. Whoever knows this (the albpervading- 
ness of V4yu within the Egg) gets a firm stay wherever he may go. 

Note:-"Gets a firm stay wherever he may go” is thus explained by the comment- 
ator in his own words;— 

(A person who by thus knowing the glory of Vayn becomes Mukta 
can go wherever he likes) and even so, if he wishes, he can stay anywhere 
in this cosmos, without being forced to return from it. 

It does not mean, that if he wishes to leave that place he cannot leave it, but is 
forced lo remain there. The commentator next quotes an authority for this 

It is thus in the Adhyatma 

“He who worships Vayu in the form of a tortoise obtains firm stay. 
Or by his mere willing, he can go to any place wherever he likes, remain 
there for how long he likes, or may remain there without return, if he so 

likes.*’ 

Note :-The commentator now gives an additional reason for holding that this section 
refers to V^lyu, and that the mention of the three-foldness is the description of V&yu and 
not of Hari:— 

The words of the Upanisad Sa esa pranas tredhS. vihitah (this piAna 
verily is divided into three) also show that the three-fold ness here refers 
to VHyvi and not to Hari (for prSna is a well-known name of Vdyu). 

Note :-Thus this section deals with VSyu. It has been mentioned above that the 
Lord Visiiu, in the form of a tortoise supports Vayu, who also has the form of a tortoise, 
and who'in his turn, supports the Ananta. Thus we have throe supporters—(1) Vispu, 
(2) vayu, and (8) the Sesa or Ananta. What is the authority for this ? The commentator 
qnotee the Visnu Purdna as an authority for it. 

It is thus in the Vaibhava (the ■Vi§pu Purdna): 

The Lord Hari as the tortoise supports the Egg; Va.yu, in the form 
of a tortoise, staying within the waters of the Egg, supports the great 
waters within the Egg. This he does by resting ou the tail of the Great 
Tortoise (Vi§nu). While the ^e?a NSga resting on the tail of the tortoise 
Vayu supports all this earth. Thus supported by this Sesa, the whole eardi 
is supported, with all that is in it. 

The commentator next gives an authority for the statement that it is the Vayu, who 
in the shape of a tortoise, supports the waters of the cosmic Egg, and that the Upanisad 

refers to Him in the phrase “the head was in the eastern quarter and the arms m this 

and that quarter, then the taii was in the western quarter and the two legs in this and 
that quarter ” &c. 

It is thus writteu in the Prakrista (the Vi^pu Parana). 

Of tbe vayu, in tbe form of a tortoise, the face is towards the east., 
the two arms are in the north-east and south-east corners, and the two 
legs are in the north-west and eouth-west corners. 
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Mantra I. 2. 4. 

^ %5T«WRra?!!HraT 

^ WFH cT^^Ni-d I 

^ ^TTcriTfiT- 

WWJTqRt^r^ 1) « U 

mrm ItmA, Self; Virinoha or Brahmg,. ^ Me, my, fg*,: Dvitlyah, second, 
anothor, other than Vayu. w^n Jiyeta, may be born, Iti, this. Sab, he 
(Hari). ^ ?wiin»m Akamayata, thought, desired, e; Sah, he. ^ Manasa, through 
(his) mind ; by His mere will, m Vaoham, the goddess Sri, the presiding deity 
rf*e Vedas. Mithunam, a pair, a coupTe. awu Samabhavat, did, made. 
whph A^anaya, The World-ruler. Mj-ityuh, the Destroyer. iwTat=tena, 

through that pairing with Sri. nu Yat, which, what. Retah, seed, germ, cause. 
'SI#! Aslta, was present. Sah, he (it, the germ). Samvatsarah, Brahma, 

literally “ the complete joy-giver of his offsprings.” He who pleases or feeds the 
calves who are gods (s'^ wholly or thoroughly ; to calves and d?i to please, to feed), 
sww Abhavat, took his birth, ns; Tatah, before that state, Pura, before, ^ror: 
Samvatsarah, Virlficha, Brahma, the joy-giver of the Devas. s Ha, not. lare Asa, 
was. tf Ha,=Yasmat, because, fui Tam, him, Virlncha, that foetus, vsnis^ 
Etavantam, this, so much, to Kaiam, for twelve months period, time, a period 
of full twelve months, wfts: Avibhah, carried or had (in her womb). She bore the 
Samvatsara in her womb, s^ Tain, that (foetus), dito Yavan, so much. Mror: 
Samvatsarah, a year, varan: Etavatah, this. TOra Kaiasya, of period vrora 
Parastad, after, sraan Asrijata, gave birth to. a Tam, him, Virinoha. wn^Jatam,' 
(newly) born, sifa Abhi, towards, saiagra Vyadadat, opened the mouth (in order 
to eat him up), a: Sah, he, Virinoha. aw Bhaijam, the sound bhan (the sound to 
consisting of hi ‘light and knowledge’ and u ‘joy,’ meaning hhto the Lord.) 

Akarot, made, m Sa, the sound, here the presiding goddess of sound. 
Whose function it is to bring to the mind the meaning of the word immediately 
after it has been heard, vn Eva, only, to Vak, the goddess Sarasvati. snran 
Abhavat, was born. 

4. He (Hari) desired.—" Let Atm^ (Brahma) be born 
as a second (son) to me”. He, the Destroyer, the World-ruler 
of his own (will).paired with (the goddess S'ri) called speech. 
The seed (that was laid in her) became Samvatsara (BrahmS, 
the Joy-giver of his children). Before this there was no 
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Samvatsara, tlie joy-giver. She bore him for a full period 
of what is called year. After this period she gave birth to 
him (Brahma). He (the Destroyer) went towards him, with 
his mouth open, as if to devour him. He (Brahma) made the 
sound “ Bhan” (God, the omniscient and all-bliss). (Simul¬ 
taneously) speech arose. 

MADHYA’S COMMBNTART. 

Note.—Others have explained tKe passage so k^mayata Dvibiyo ma Atraa J&yeta as 
meaning “ He, the death, desiyed let a second body be born of me.” This explanation is 
wrong. The word Atma here does not mean body, and the commentator tells this in his 
own words;— 

Atma means Brahm4, let this Brahm^ be born to me as a second, 
thns He willed. 

The word second is used in reference to Vfiyu who was the first-born. But in the 
aSstras in some places ‘v&yu and Brahrafi. are described as being born together, and in 
other places Brahmfi. is said to be born first and then V5yn. How is it that Y&yn is said to 
be the first-born here. To this the commentator replies 

V^.yu verily becomes Brahm4; and in order to show that, the creation 
of Vfiyu has been mentioned first. Thus it is in the Brahma-Tarka 

Since Vfiyii even according to due order attains to tbe status of 
BrahmH, therefore, though as a matter of fact, V^yu is born along with 
Brahma, the Upani§ad mentions His being born as prior to Brahma. 
In some places the birth of Brahm^ is mentioned as prior to V4yn, because 
tlie status of Brabm^ is higher than that of Vayu. 

^oU—The creation of Vdyu and BrahmA is simultaneous, but the scripture sometimes 
mentions the birth of V&yu as first and sometimes the birth of Brahm^ as first. When the 
birth of Yfiyu is ipentioned as first, it indicates that Vdyu is so high up in creation, being 
next to Brahmd only and who invariably takes the position of Brahma, when the latter 
vacates his office, that the creation of Vayu is mentioned first. When the creation of 
Brahma is mentioned first, it is because his position is the highest in the scale of creation. 
The question maybe asked what is your authority for translating the word Atm a as 
Brahma. No lexicons give that meaning to the word Atma. The commentator gives the 
following authority 

In tbe Sabda Nirnaya it is thus written:—The word Atrna, Virincha, 
Sumanas Sudhauta are synonymous of Brahma, who is also called Chatur- 
raukha and the first-born (Purvaja) and the Prajapati. 

f^ote.—T!he above shows that Atma is a name of Brahmd. The words Samanasa 
vdeham &e., mean by his own will as shown by the commentator below 

Samanasa means by bis own will, merely because He so desired. 
Vacham in tbe above means the goddess Sri. By his mere desire be paired 
with or embraced tbe speech, namely, the goddess Sri, 
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In the Karana Viveka it is thus Written :— 

Then the Supreme Lord thus willed let Brahma be born to me as 
a second’’ and, He by his mere will, paired with the goddess l^ri, the 
presiding deity of the Vedas. She is his energy (and so not different from 
him) and she is never separate from him and nothing is created without her 
(because power is never separate from the person possessing the power). 
Prom that (union or seed)of the Lord was produced Brahma named 
Samvatsara (the joy-giver of his children). The goddess Rama bore that 
foetus in her womb for full one year. Then she gave birth to him. As 
soon as Brahm^ was born, the Lord Purushottaraa opened his mouth as 
if to swallow him. Brahma cried out Bhan, Hearing that sacred sound 
the Lord (gave up his intention of swallowing him) and employed him 
in the act of creation of the world. 

Note,—The word Bh&n uttered by BrahmS showed that Brahma knew the Lord, for 
the word Bhfin means the luminous Lord of bliss. When the Lord know from this utter¬ 
ance of Brahm& that the latter had reali/.ed him, He employed him in the subsequent act 
of creation. 

Note.—In the text the word is As'an&yam in the Accusative case. This is the reading 
adopted by Madhva. Other texts however do not adopt this reading. They read it as 
AsanftyA. But Madhva having taken the reading As'an&y5,m explains this m or Bindu 
thus 

The word Afc^anayflm should be .read as Atiandy^ without m by 
dropping the Bindu. It is in case of apposition with Mfityu. 

Note.—But cannot Asanayam qualify Y&oham and then it would mean the Bestroyer 
(Mfityu) paired with the World-ruler sVi (Vaoh) for Sri is also AsanAy^ ora World-ruler. 
This donbt is removed by the commentator in the next line 

But the Upanisad says that the Destroyer is verily the World- 
ruler (and no inferior deity like Sri &c,, is called here Arfan&ya for 
World-ruler. Therefore Ailanaya is the epithet of Mfityu or the Destroyer 
and of no other deity.) 

Note.—'Why then add an m or Bindu to AsanSyfe in the text?. It is a redundancy. 
To this the commentator replies : — 

The force of m or Bindu in the A^anayto is to declare tliat He is the 
leader or ruler of all-world systems and not only of this particular world— 
system. 

Note.—But how do you get this extra meaning by the mere fact of the using of an 
extra letter in the word ‘ Asanayam*. The commentator answers this by quoting the 
following SOtra 

The employment of extra letters in a word, indicates the possession 
of extra quality, by I;he thing denoted by that word. 

Note.—The commentator now explains the word Samvatsara, 
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He who fully (sam) feeds or makes happy (ramayati) his children 
(vatsa), namely, the Devas and the rest, is called Samvatsara or “ the full 
joy-giver of his offspring 

Note.—In the text we have “Sa bhfiiiam akarot, saeva vag abhavat/* which 
literally means “he made hh4n and that even became speech". It would appear as if 
the sound bhftn became speech; as if this was the first beginning of speech. To remove 
this misconception, the commentator says, quoting an authority as follows 

It is thus written in the Bhava-Tattva; — 

From the mouth of Brahma came out, thi*ough feaz% the word Bhan. 
At once at that very time, there arose from the four-faced Brahma, the 
presiding deity of speech, namely, Saraswati; who, because she is the 

goddess of speech, is called Speech also. 

Note.—It the word speech means Saraswati, why is the sound Bh&n called in the 
text speech ?. The commentator answers this,by saying 

Because she is the presiding-deity of all sounds, therefore, she is 
called Speech ; and the word Bh4n being-a sound is called also Speech. 

Note.—Some explain the words “bhaiiam akrot “ as meaning “He cried out as a 
new-born child cries." That this is not the meaning, the commentator explains the word 
Bh&n thus : — 

The Lord himself is called Bh4na, because His form is bha or light 
and knowledge, and na, All-bliss. Therefore the word Bh4na means God 
who is All-knowledge and bliss. 

Note.—If Bh&na means God, the Omniscient and the All-bli.ss, then the sentence 
bhanamakarot would mean, “He made God". But how can any one make God? This 
question is next answered by the commmentator thus 

Bh^nam akarot means He made the sound bhana expressive of the 
God-head*’. In fact, the word bhanam should be taken here in its secon¬ 
dary sense of sound j or bhan ana or speech. 

Note.—The sound bhina when uttered brings to the mind the idea of God. So bhSnam 
akarot means he uttered the sound bhana which brought to the mind the idea of the Lord 

Mantra I. 2. 5. 

^ U V, u 

Sab, He, the Destroyer. ^Imam, this, BrahmA who had thus made the 
sound “ Bhao.*’ ^li^Yadi, if. Abhimamse, I reabsorb (within myself). 
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^ II Kanlyah, small. Annam, food. mfeT Karisye, I shall make. ^ 
Ifci, this. Aiksata, thought, Sa|j, he, the Destroyer. 7T?ir Tay4, by that, 
VAch4, by Sarasvati, the Gayatri, ^ Tena, by that (Brahm4). AtmanA, 

by Virihcha or Brahma Idam, this, Sarvam, all (world). Asrljata, 

created^ ^ Idam, this world, ^ Yat, whatever Kihcha, thing, 
Richab, the Rig Veda, the deities presiding over the Rig Veda. 
Yajumsi, the Yajur Veda, the Devas presiding over the Yajur Veda, Sam4ni, 
the Samaveda, the Devas presiding over the Sama Veda- ^^i^.Chhaijdamsi, the 
metres, the presiding deities thereof, YajnAn, the saerifiees, the presi- 

ing dekies thereof. Prajab, the men, Pashn, the animals. Sah, he, 
death. 3 ?^ Yadyat, whatever, Aspjata, created, titr? Tat tat, that-that, 

all that. ^jffTAttum, to eat, (to enjoy), gifsam Adhriyata, made up his mind. 
^Sarvam, all. tVai, indeed. ^ Atti, eats, ifn Iti, this, tih That, eating up 
of all. Aditeh, of the Destroyer who is also named Aditi. Adititvara, 

the reason of the term Aditi being applied to him. Saryasya, all. 
Etasya, of this world. ?arrr Atta, devourer, enjoyer. Bhavati, becomes, m 
Sarvam, everything, Asya, hi&. m‘ Annam, food. ^ Bhayati, becomes. 
3i: Yah, who. Evam, thus. Aditeb, of (death who is termed) Aditi. 

Adititvam, the reason'of the term Aditi being applied to him, Veda, 
knows, meditates. 

5. He (the Destroyer) thought that if I merge him 
(Brahma) hack into myself, I indeed shall make hut little 
food (or, creation). -He then with that speech (Sarasvati) and 
that Atman (Brahma) created the whole world (everything 
that exists here, such as the presiding deities of) the Rig- 
veda, the Yajur^'eda, the Samaveda, of all the metres (Chhan- 
das) and of the sacrifices (and created He) men and animals, 
r And whatever He (Brahma) created, that He (the Destroyer) 
resolved to eat (ad). Since He eats all, therefore He is 
^ called Aditi: this is why the term Aditi (the eater or enjoyer) 
is applied to the Destroyer. Whoever (meditates thus on 
the reason of) Aditi’s being called Aditi, becomes himself 
.#e Eater (or Enjoyer) of all (according to his capacity) and 
_ every thing becomes his food. 

■' MADHVA’S COMMENTARY. 

.'i In the text, the word Abhiinansye is used. It does notmean (as some 
'explain) ! shall kill, but it means “if I shall reabsorb him or draw him 
;. back into myself, send him into the condition of laya.” 




24 


B-^IH-AnAEAl^YAKA-UPAmSAD. 




But how does the root Mansye come to mean to absorb or send to laya, Ther com¬ 
mentator gives an authority for the same 

Jt is thus in the lexicon called Sabda Nirnaya :— 

The root means to measure, to know, to be absorbed as well, and 
also it is used in the sense of to delimit, to create, to enumerate and 

sometime in the sense of to be powerful. 

Note_The words Rigveda &c. as used in the above Matitra do not mean the words 

of the Rigveda &g. but the presiding deities thereof, as shown in the next verse- 

It is thus in the Prakaiiika :— 

Brahma created through his wife Gayatri, the presiding deities of the 
Vedas and all the presiding deities of the sacrifices as well and all human 
and animal beings. 

Note.—The word Aditi is generally applied to the mother of all gods. Here however 
this word has not that meaning and the commentator explains it by quoting an 
authority:— 

It is thus in the M4na-Samhita :— 

Whatever BrahmA created in the beginn-ing, all that is eaten (enjoyed) 
by the Lord Jan^rdana (which literally means the Destroyer of creatures) ; 
therefore, because (he eats the whole creation of Brahma) he is called Aditi 
(the Eater). This is the name of the adorable Lord, the Supreme Spirit. 
He who thus worships the Supreme God as tlie All-eater, he verily becomes 
the eater of all (the enjoyer of everythinj?) according to his capacity. The 
high Devas like Brahma, Rudra and Suparna (Garuda) are specifically the 
eaters of all; (their function is to destroy all). The Devaslike Indra and the 
rest are eaters (destroyers) occasionally only. Their eaterhood is according to 
their capacities (they have not jurisdiction over the destruction of all; but 
over particular portions of creation only). Their eating is of diverse kind ; 
because their capacity is different. It is thus in the Pravpitta :— 

According to the capacity of one’s enjoyment, the objects of enjoy¬ 
ment are different, for different beings. Let every man meditate that 
Visnu is the real Enjoyer. Let him always remember that Hari is the 
Eater of all. (Not only men) but every Deva also should meditate on the 
All-eatingness of the Lord. 

Note.— The word eat as used here means both to destroy and to enjoy. The Supreme 
Destrover is the Lord himself, but the gods Brahma, Rudra and Garnda are special Destroy¬ 
ing agencies of the Lord. Other Devas are also destroyers in particular cases only. The 
modes of destruction is not tho same. Similarly the gods Brahma, Rudra and Garuda are 
the enjoyers in the special sense of that word; the enjoyment of other Devas and Muhta 
Purusas is of a limited degree only and according to their capacities. The real Aditi is 
the Lord. They who meditate on the Lord—and all must meditate upon him, both gods 
and men— those who meditate upon him as Aditi, tho Destroyer, the enjoyer get a 
portion of the divine power of destroying and enjoying. For tlie general rule is as one 
meditates so he becomes. 
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Mantra 6. 

cTTFs^T^ ^ it 

srFtTT i 

^iflR rr^ ?TT^ n §. it 

Sa^, he, Chaturmukha, the four-faced god, Brahm4, hw Bhuyasd, by 
the best. Yajhena, by the Sacrifice. Bhdyah. The All-full, the Brah¬ 
man. Yajeya, let me worship, Iti, this, Ak^mayata, wished. 

Sat, he. 5WT«m Aiiramyat, became tired or fatigued. Sat, he. m: Tapah, 
grief, sorrow, mm Atapyata, was aggrieved, pained, ^"lasya, his. 
Srantasya, tired. fiF^ Taptasya, and pained, Ya^ovlryam, glory and 

power. Udakr^mat, went forth out o? the body. Pr^nAb, the senses, 

the gods of the senses. % Yai, verily, indeed. Ya^oviryanci, gloi*y and 

power. Tin Tat, then, Prdnesu, the sensQ, the gods of the senses, 
TJtkr^ntesu, having gone out. ^ Sariram, the body (of Virificha). 
^vayitum, to swell, to grow': Adhriyata, commenced, began, ma Tasya, 

his, of Virihcha. Sarire, in the body. ^ Eva, only, even, m: Manab, mind, 
attraction of the mind, Aslta, was (attracted). 

6 . He (Brahma) desired 

“ Let me worship the All-full with this All-full sacri¬ 
fice (In recollecting the means of that sacrifice) He 
was fatigued, (and so) he became aggiicved (with) pain. 
While he was thus fatigued and pained, (He along with) 
Glorious Energy went out (of the body). The Pr^as are 
verily the Glorious Energy. When the Pranas had gone 
out, the body began to swell. (Seeing the body so swelling, 
his) mind was (attracted) into that body again.—6. 

MAMVA’S coi^jmentary. 

It is thus in the Maha Samhita : — 

“ When Brahma desired to worship Vi§nu, he tried to recollect the 
means of such worship (namely, the method of performing the A^vamedba 
ceremony). The effort at recollection caused fatigue and pain. On 
account of such fatigue and pain, there arose a desire in him to leave his 
body (as it was not a good instrument, because it could not bring to 
recollection the method of performing the Ai^vamedha which BralimA bad 

performed several times in the past Kalpas). By his mere desire, the 
4 
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Grandfather (Brahma) left that body, and went out of it along with his 
life-breaths. The life-breaths (Pranas) are called (Yai^ovirya) glorious- 
energy, because through these one acquires glory and energy. Though 
the effort at recollection was little, and the consequent fatigue could not 
have been much, and though through mere grief and sheer willing, the 
life-breaths (as a rule) do not leave the body, yet in the case of Brahma, 
the breaths went out of the body at his mere willing, because such was 
the sport of this All-mighty Lord (Brahma). When Brahma sau^ that 
his body was swelling and increasing in size, in spite of his having left 
it, he desired to enter it again.’’ 

Note.— BrahmS, mahed for worshipping Visnu and thought on how he would do it. 
And on account of this labour of thinUing, however small it might have been, the idea of 
giving up his body got into his mind. No sooner did he wish to givo up the body, than 
he left it. 

Prana Ydyus (the senses) also left it. These Prdnas are called Yasoviryam fame- 
virility because a man gets Yasah (fame) and Yiryam (virility) from these Pranas. Indeed 
owing to smallest amount of labour, never does a man give up the body, nor he can give 
it up simply by wishing it. Nor do the Prjinavfiyus go out by mere exhaustion. But witli 
Brahma the case is different, because he did all these in a playful mood. Again on 
fihdiiig his body swell, Brahmd wished to get back into it. This shows that he had a 
mind Cmanas) or attachment for the body. 

Mantra I. 2: 7. 

M ^ M n vs u 

% Me, my. Idam, this, the swollen body. ^ Medhyarn., pure, sacrificial. 
^ Syat, let (it) be. ^ Anena, by this body, Atmanvl, having a body, 

corporeal, xm Syfim, let me be. Iti, this. w. Safi, he, Cbaturmukba, 
Akamayata, wished. Tatah, then, when he had got back into the 
body, or when the body had swollen or when the body had become white, to: 
Asvab, a horse. Samabhavat, was. ^ Yat, which or for which (Sacrifice). 

TOH As vat, (1) had swollen, (2) had assumed the form of a horse, (3) had become 
gross- Tat, that. ^ Medhyarn, (1) belonging to the sacrifice, (2) to be 
offered up in the sacrifice, (3) pure. ^ Abhfit, was. ^ Iti, Tat, that t.e., 
(1) becoming gross and pure, (2) assuming the form of a horse and to be offered 
up in the sacrifice, (3) to be performed by Brahmfi by means of the horse, xx Eva 
only. Asvamedhasya (1) of Brahmfi, (2) of the horse, and (3) of the sacri¬ 
fice. Asvamedhatvam, the reason of being called Asvamedha. Yah, 

whoever. Evam, thus, Enam, him, i.e., Brahmfi, (2) the horse, and (3) the 
sacrifice. ^ Veda, knows. Esah, he. ^ Ha, indeed, t Vai, verily, toi^ 
Asvamedham, meaning of the word Asvamedha. ^ Veda, knows. 
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7. “ Let roe be embodied through this very body 

(which! had abandoned) ” (thus thinking) he desired “ Let 
this (corpse) become pure.” (It became pure and Brahma 
entered it). Then (when he had so entered) he became a 
horse (Asva). Because it had (at first) swelled (Asvat) and 
afterwards it assumed the form of a horse (Asva) (therefore 
he was called Asva) and because it became as a fit object of 
sacrifice (medha) and that for it (the sacrifice) (it assumed 
that form), therefore Asvamedha is called Asvamedha. 
Whoever indeed thus knows (realizes) this truly, knows the 
significance of the word Asvamedha.—9. 

Note :—The word Asvamedha has thus three meanings—(1) It is a name of Brahmfi 
and would then mean he whose body had become swollen and was purified ; (2) it is the 
name of the sacrificial horse, the form assumed by Brahmfi as a victim; (8) it is the name 
of the sacrifice. In the primeval sacrifice, Brahmd himself was the Sacrificer (YajamSna) 
(called Asvamedha), he himself was the victim (pasu) in that sacrifice, and, was called 
Asvamedha, and he himself was the sacrificG (yajna) called Asvamedha, 

MABHVA’S^COMMBNTARY. 

It is thus in the Mali4 Sariihit^ :— 

“When Brahmd desired to enter again the body which he had 
already rejected and which had become a corpse and consequently impure, 
he willed that it may become pure again, and he desired to be incarnated 
in that very body, and so he entered into it again. So when he had 
entered into it, Brahmd took another body, and he found the means of the 
great sacrifice which he was contemplating, and so the Grandfather 
assumed the form of the At^va (this was the second body which Brahmd 
took.) Because the body was swollen i-Svaitibhava) when Brahmi entered 
into it, and revivified it; therefore this second body of Brahmd is called 
A^lva (the swollen); and since this body had become swollen for the sake 
of sacrifice, and was purified also (Medhya), for that purpose, therefore, 
that primeval sacrifice was named Ajivamedha : because it was performed 
by Brahma entering*^ the body wliich had become swollen (Svaitibh^tva) 
and which he'had purified, therefore Brahmd>y the possessor of auspicious 
four-faces, is also called Ai^vamedha Or the sacrifice is called At^vamedha, 
because he himself had become a horse (Af^va) and became the sacrifice 
himself (Medhya), therefore it is called At^vamedha The sacrifice is called 
Medha and that which is St for sacrifice is called Medhya. Therefore, 
medhya means also pure, because all things whiqh ^fe fit for sacrifice 
must be pure. 
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He who understands thus the meaning of As^vamedha really 
{understands.*’ 

Note.-^The word Asvamedha has thus three meanings—(1) the primeval sacrifice 
performed by Brahmfi with the hody which he had once left and which had become swollen 
and which he had to purify before entering ; (2) Asvamedha is the name of Brahma him¬ 

self, because his body had become swollen and had to he purified; (3) it means the horse^ 
sacrificCf because horse is the type of Brahma and is pure. 

^ote ,—With the intention of getting back into the dead hody, Brahma wished for the 
purify of that corpse. The course he adopted was that he first made up his mind to accept 
that body and then he got into it. Looking for some means of performing the grand sacri¬ 
fice as he found it (corpse) to he the best, he pub life into the dead body, and changed it 
into that of a horse and accepted it to he his second hody, i.e., he kept alive the body of 
the horse hy a part of his own life. 

The word Ai^vamedha is applied to the sacrifice, to Brahrm^and to the 
horse. It is applied to the sacrifice, because for it the dead body o^ Brahm4 
swelled and became white and attained purity. And also because it was 
performed by Brahm^, who also passed by the name At^vamedha* 

Brahinft is called Asvamedha, because he was in the dead body 
which had become swollen and became pure. 

The horse itself is called A«ivamedha, because the dead body had 
assumed the form of a horse, and became pure, and therefore capable of 
being used in the sacrifice. 

He who realizes this, t.e-, the three senses of At^vamedha, has a 
thorough knowledge of Asvamedha. 

Mantra I. 2. 8. 






U U ftcfFT U R U 


^ Tam, him, the horse ; his own form as a horse, Anavarudbya, not 

tying up ; setting frss. Iva, as if. Brahmfi. and the horse being one; be 
could not tie the other, Amanyata, made his mind, thought. “ I shall let 


this horse wander the universe.’" ^ Tam, him, the horse, Samvatsarasya, 

the year. Parastfi,t, after the lapse of. Atmane, to the self; the 


1 ABEYAYA. 11 BUAEMANA, 8. 


29 


Supreme, the Self residing within his own ^If. Alabhata, had faith in, made 
an offering in the Sacrifice. ^ Padiin, othsr beasts, such as goats <S:c., Deva- 

tibhyab, to ths gods, to the Supreme Seif residing in the Devas. Pratyauhat, 
gave, left for (them), offered, Tasm^t, therefore, (ths modern sacrificers). 
Sarvadaivatyam, in honour of all the gods. Proksitam, (ths animal) sanctified 
with Mantras, Pr^ji/patyam, as declared and taught by Praj 4 pati or Brahm 4 . 

Alabhanta, make an offering in the sacrifics. Eeah, this (deity in ths 
sphers of the sun). Ha. % Yai, indeed. : Advamedha^i (is called) Asva- 

raedha. q; Yah, he. ^ : Esah, who. Tapati, shines, Tasya, his ; here 

in ths ssnse of in him, i.e., in the sun. ^s^mK: Samvatsarah, BrahmA who is also 
called Samvatsara. Atm A, whatever pervades, Ay am, this. BrahmA 

who is called Samvatsara. Arkah, called Arka. Agnib, named Agni. 

mq Tasya, of BrahmA. Ims, these. LokAb, worlds, like Bhhr &c., 
AtmAnah, bodies, real self, because BrahmA pervades them all. % Tau, they. 
^ Etau, these two (ths Solar deity and the BrahmA). ArkAsvamsdhau, 

Arka and Asvamedha, ths SArya and ths Chaturmukha, (BrahmA). ^ SA, shs^ 
(the God). ^ U, vsrily, 5 ^: Punah, again, on the othsr hand, mi EkA, one, the 
principal. ^ Eva, only, ^qur DevatA, ths god. Mqfh Bhavati, is, Mptyub, 

death, ths Destroyer Nrisimha. ^ Eva, only, none piss, qw Apa, untimely ; all 
pervading. Ap-vyApta. : Punab, again, Mrityum, death. Jayati, 
avoids, conquers. Ths nominative of this verb is BrahmA who knows tfiue, 
Mrityub, death. ^ Enam, him-, BrahmA.“ ^ Na, not. wnHu Apnoti, gets, 
comes to. ^ : Mrityuh, ths Lord Hari called Myityu or ths Destroyer. ^ Asya, 
his, of BrahmA. WFRtr AtmA, master. Bhavati, is, becomes, mm EtAsAm, 
these. ^q«Mi DsvatAnAm, of the gods, such as Rudras <S:c,, m: Ekah, chief, ruler, 
Bhavati, is. 

He (Brahni4) then willed that the horse should roam 
(through the world) unobstructed. After the lapse of a 
year, he offered it to the Lord Atman within himself. He 
offered other animals to (the Lord within the other) gods. 
Therefore they (the sacrificers) offer sanctified animals to 
all gods, according to the rite of Prajapati as taught by 
Brahma. This (the deity in the solar orb) is verily Asva- 
medha, he who shines out there. The Samvatsara (Brahma) 
is his Atman (pervader). This Agni is arka (the Brahma in 
arka is pervader of Agni also) all the worlds are His (Brah¬ 
ma’s) bodies (since he pervades them all). In these two 
forms, those of Arka and Asvamedha (does Brahmfi reside) 
(yet) these all are under one God (Visnu), who is (Lord) 
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Mrityu. Braima, who th« know Lord Mrilyu. conquered 
the second death ; and death did not t^ach him; for tad 
Mrityu became his master. He thus became e 
those gods. „ r ,. ji,„ 

End of the Second Brdhm'ina called Asoamedha. 

MADHYA'S COMMENTARY. 

[Now the commentator explains the sentence Tam anavarudhya eva 

Amanyata, in the words of the Maha ^ 

That Lord Brahma allowed his belt in tne lorm 
f„ely a“v» ie worH, tor the period of o„e year, Irimeelt wa.ctnng r. .n 

j;Ze.t.tor »oat explains the phrase i.mane rt.bba.le, it do» 

Vther animak like goal and .be rest, he oi.red B .he same Supreme 

“[irS'rrS'olb.r animals, why did be beeom. an animal t 

This Question the commentator answers next : ] 

Smi assumed the form of the W thinking .-“Let me have he 
entire fruit of the sacriSc. to myself, namely, th. frurt tvh.eh *0 agent of 
r aoddee g.te by performing the .mrride. and the hu t "hwh. ewe m 
otsaorlSee get, by being immolated ■“ ** 

1 i.p killed wliat greater heaven must not that anima . g 
t~n&t„sel. aa*the vlotim 1. the aaorlSoe, Thna thinking , 

““'‘“[nr;«dl“vametl'p7.. oo‘ ""ly to Brahm., b« it applies to 

pervaded the Sun, and therefor, the Son gets secondarily the m,me otSam- . 

'"‘“Lhmi residing in Arka give, his name of “Z”;' 

because Brahma as A^vamedha pervades the fire also. 
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Lokas are pervaded by Brahma and have him as their self, they are called 
after the name Brahma. Verily the one God Hari pervades all the spheres, 
the Brahmaloka, the Suryaloka and the Agniloka. 

[The commentator next explains the phrase, “ He who knows this 
overcomes ‘ second death,' (punar mrityuh). Death does not reach him.” 
This does not mean that every knower becomes immortal, but it applies 
to deities like Brahm^ and others and not to ordinary men.] 

Brahma thus exists always conquering death and rebirth, because he 
has known truly the secret of the Lord NrbHari. The termMriti is called 
Punarmrityu or second deathj (the death that leads to rebirth). 

Note ;—In the text the word Apampityu is used. It means the death which pervades 
Brahrafi and the rest. The word Apa means to pervade. In other words Apamritya means 
the all-pervading death, the cosmic death. Thus Apa-mrityu is the higher death at the end 
of a cycle to which office-holders of cosmos are even liable, unless they get the grace of the 
Bord, 

Him death called mriti never reaches because Nrisihha is Death of 
death, and this Death has become his protector because he (Brahmd.) wor¬ 
shipped Hari. 

[The word Itman in the text is explained in the above as protector. 
The commentator gives authority for so translating :—] 

Hari is said to be the Atma of Brahmd, because he has pervaded 
completely (Atatattvat) the self of Brahm4, because he is the All-eater 
(Attri), because he takes up all (Adan^t) because he creates all (Atta) and 
because be knows all (Atta). 

Note The word Atman is thus derived from 6 roots 

(1) it is formed with the pre8x A, the root Tan and the suffix pman, 

(2) it is formed with the affix A, root A.d and the same affix pman, 

(8) the affix A, the root'Da, the suffix pman, 

(4) the affix A, the root Tan to spread, and the root Ma to build, and the suffix pan, 

(6) the Affix A, the root Tan to spread, and the root Man to know, and the affix pan. 

Thus Atman means the Pervader, the Destroyer, the Taker up, the 
Creator and the Knower, all these in their superlative degree. 

Brahm^ is the ruler of all the other Devas, because he always posses- 
^ses the knowledge of Nrisifiha, always meditates on Him and consequently 
ds the recipient of His grace. Thus it is in the Maha Sathhita. 

The word Bhuyas used in the text means the full and the words 
Bhi^ya Yajeya mean “ Let me worship the Supreme Lord who is All-full.” 

The word Asivat in the text means (1) he became a horse and that 
‘form became Medhyam, namely, worthy of being taken or used in sacrifice, 
lieuce the word Atfvamedha means the horse fit for sacrifice. 

That Brahma had assumed the form of a horse appears from the text 
litself, where it says that he thought to let it roam freely and unobstructed. 
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Had there been no horse, who was it who had to roam freely ? It appears 
therefore that there was a horse there, the form assumed by Brahma ; as 
well as Brahma in his human four-faced form. This, is one meaning of 
Asvamedha. 

The word Aj^vamedha means also (2) Brahma. Because Asvat; it had 
become swollen and afterwards it had become pure (Medhya), therefore be 
whose body had become swollen (A^vat) and had then become pure is called 
Ailvamedha. 

Brahma (when he saw the other form of the sacred horse) thought 
I shall make it wander all over the world without restraining him or 
reining him.” He willed it so, because that form of horse was none else 
but his own self, taking up that form of his own free will. Brahma 
therefore, did not like to restrain his second form, namely, of the animal, 
but allowed it full freedom for one year. 

Note:—But when BrabmS. found that his animal portion had gained enough experience 
by moving through all the worlds unrestricted, he destroyed that form and reabsorbed it 
into his higher self with all the experience gained. Every God has an animal under him, 
which is his vahana or his lower nature. This animal nature should be allowed freedom to 
gain experiences of the world, but when it has gained such experiences, it mnst be sacri¬ 
ficed, i.e., brought under control of the higher self, namely, the spiritual and the intellec¬ 
tual self. This is the secret of Asvamedha. The senses of man are the Aavas, and to 
control and sacrifice them is the horse sacrifice. See Kath4 Up. where the senses are 
called horses, 

The chief function of the gods, BrahmS, Rudra and Suparpa, is the 
eating or enjoying the things created. Gods like Indra&c. do sometimes 
enjoy them ; but the rest of the gods do not enjoy but see (illume) only. 
So to enjoy the created things or not is the chief functions of the gods, 
which vary according to their capacity. The Lord Supreme enjoys 
everything that a man can enjoy, so one should meditate on the Lord s 
enjoyment. Dhyana or meditating on the gods is nothing but to know and 
realize how they enjoy the things created. Such is the definition of 
Dhyana given in Pravritta. 

[Brahma wished for worshipping Vi^pu and thought on how he 
would do it. And on account of this labour and thinking, however small, 
it might have been, the idea of giving up his body got into his mind. 
No sooner did he wish to give up the body than he left it, and with him 
Prana Vayus (the senses) also left it. These Pranas are called Yasoviiyani 
(*t«') because man gets Yaslah ^fame) and Viryam (energy) from these 
PrSnas. 

[Indeed owing to a small amount of labour, never does a man 
give up the body, nor can he give it up simply by wishing it. Nor do 
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the Prana Vayus go out by mere exhaustion. But with Brahma the case 
is different, because he did all these in a playful mood. Again on finding 
his body swell, Brahma wished to get back into it. This shows that he 
had a mind (Manas) or attachment for the body. 

[With the intention of getting back into the dead body, Brahma 
wished for the purity of the dead body. The course he adopted was 
that he fii’st made up his mind to accept that body and then, he got into 
it. Looking for some means of performing the grand sacrifice, as he found 
it to be the best, he put life into the dead body and changed it into that 
of a horse and accepted it to be his second body, i. e., he kept alive the 
body of the horse by a part of his own body. ( ). 

[The word At^vamedba is applied to the sacrifice,' to Bi’ahma and to 
the horse. It is applied to the sacrifice, because for it the dead body of 
Brahm^, s^velled and became white and attained purity. And also because 
it was performed by Brahm4 who also passed by the name of Aj^vamedha. 

[BrahmS, is called Afivamedha, because he was in the dead body 
which had swelled and become pure. 

[The horse itself is called At^vamedha, because the dead body had 
'assumed the form of a horse and became pure and therefore capable of 
being used in the sacrifice. 

[He who realizes this, i. e., the three senses of Aj^vamedha, has a 
thorough knowledge of At^vamedha. 

[The.Lord, then, made the horse walk round the world without 
checking him, for a period of a w^hole year. At the end of that period, 
Brahma made up his mind to kill and make an offering of the horse to 
the Param^tman present in his heart of hearts. The goat and other 
animals he made an offering of, to the Parainatman present in the heart 
of hearts of all the other gods. Brahma himself took the form of the 
horse and it was he himself who performed the sacrifice; this he did 
because he intended to have both the fruits of the sacrifice for himselL; 
first that of the agent, and secondly that of the animal killed in the 
sacrifice. The animal killed in the sacrifice gets heaven as the result 
(reward) of his being killed. (Such a result did Brahma obtain ; he also 
obtained the fruit of knowing the Brahman within). TJm Sun is also 
called Asvamedlia () as he is called Samvatsara ( ); because 

Brahma who is in the sun is himself called A^vamedha; and because 
Brahm4 who spreads (pervades) the sun is the soul of the Sun. It is 
similarly Brahma who is in the fire and is called Arka (^) is also called 
Agni; because Brahma spreads or pervades the world, so he being the 
5 
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soul or chief in the tiling that he spreads, passes by the name of that 
thing. Only one God Hari pervades the Brahmaloka () Suryaloka 
( ) and Agniloka ( ). He is called Nrihari or Hrisitigha. Since 

Brahiiia knows him, has a full knowledge of Nriliari, he has been able 
to overcome death and he has no more to die. By the word (n ) Mrityu 
is meant to die again and again. 'Since BrahmS. is a worshipper of Hari, 
he has been able to avoid such a Mrityu. 

[Nrisihha is the Itman of Mrityu or death, and Mrityu is the Atma 
ol Brahma, because he (Nrisitiha) spreads or pervades in them all; and 
because He is the Destroyer of them all. Brahma is tlie Lord of all 
the gods, because he has all these gods as his subordinates, because out 
of him was created this world and because they know that it is he who 
pervades. It has been written in the Maha Samhitg. that Brahnia has been 
able to attain superiority over the gods owing to his knowledge of the 
Nrisihha, owing to his 'constant meditation and through the favour of 
the Lord Ni'isifilia.] 

Here ends the Bhapja on the Asvamedha Brahmava. 


Third Brahmana. 

MANTRA 1. 

Doyah, of two lands, two-fold, Prajapatyah, the descendants or 

progeny of Prajapatl. Devah, the Devas. Asurah, the Asuras. Cha, 

and. ^Ha, it is well known. Tatah, among them. Devah, the Devas. 

Kaniyasah, few in number. The ordinary form of this word is 
^ Eva, certainly. Asurah, the Asuras. ^gr: Jyayasah, many in number. 

The ordinary form is ^ Te, they both. ^ Esu, these. Lokesu, on the 

Worlds ; for the possession of these Worlds, Aspardhanta, challenged each 

other; fought with one another in emulation. ^ Te, they, defeated as they were 
few in number. Devah, the gods, the Devas. Uchuh, consulted among 

themselves. T Ha, formerly, Hanta, well; now. ^ Yajne, .in the sacrifice 
sacred to VisQu (such as &c.) Udgitheua, by loud chanting (Lord 

Hari when He is pleased by our loud chanting of hymns, Om). Asuran, 

the Asuras. Atyayama, let us surpass, or get the better of. Iti, thus. 
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The descendants of Prajapati, are verily of two kinds, 
the lovers of light (Devas) and the. lovers of life (Asuras.) 
Among them the Devas are comparatively smaller in num¬ 
ber and the Asuras greater. For (the establishment of 
their respective superiority in) these Worlds, they fought 
(with each other). (Overcome by the Asuras) the Devas 
said to one another,-—“ Well, let us overcome thn Asuras by 
(praying to Hari, through the) chanting of the Udgitha in 
the (aswamedha) sacrifice.^’ 

MAUHVA’S COMMENTARY. 

In the ceremony of A?(vamcdha and the rest, V^yu alone ought to be made Udgfitd ; 
because he alone is eapablo of removing all obstacles that arise in those undertakings. 
To prove this, the.book now gives a story in the shape of a fight between the Devas and 
Asuras. The Devas here are the presiding deities of the organs of senses like speech, 
sight, hearing &c. In the great Cosmic sacrifice, in which Brahma called Hiranya 
garbha is Yajamana himself, those Devas of the senses stand in relation of sons to him. 
In attempting to create man, these Devas helped to give various senses to him, but the 
Asuras produced defect in every one of those senses, ..except the last or the great Vdyu 
function or respiration. Thus all sense organs are liable to be deceived by the glamour 
of Asuras, except the great function of respiration. Science also supports this view. A 
hypnotic influence may pervert all sense organs, but respiration. 

The working of every sense organ produces twofold effects ; one with regard to the 
organ itself, and the other with regard to the Devas. “When a sense organ works 
harmoniously, the Devas presiding over such organs, together with all other Devas are 
pleased ; just as the production of harmonious music pleases the audience. But the 
difference’between the instrument that produces music, and human sense instrument is 
this ; the production of music does not improve the instrument, while the. harmonions 
working of any sense organ improves that organ. This is what is taught in this Upanisad. 

Of the two kinds of the sons of Brahma (Praj&patij the sons of Diti 
are larger in number and Tainoguna prevails in them all, while the 
Sur&s are small in' number and are marked by Sattvaguna. The Asuras 
overcame the Suras on account of their superiority in number, and on 
account of the boon they got from Siva. The Suras thought of defeating 
the Asur&s by worshipping Visnu and with the strength of UdgStri (Vayuh 

MANTRA. I. 3. 2. 
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^ Te, they, the Devas when they had thus decided, Vacham, (to the 
God Agni presiding over) the speech. Uchuh, said to. ^ Ha, verily, 
Tvam, you. Nah, for us ; for our good, ^ffn^ Udgaya, sing or chant hymns. 

Iti, I'hus ; thus requested. Vak, (the goddess Agni presiding over) the 
speech. Tebliyah. for the Devas ; in order to serve the purpose of the Devas. 

Udagayat, sang or chanted hymns. Yah, which, Vachi, in speech, 
Bhogah, enjoyment, result;, the chanting of the Vedas &c. Tam, that; 
the fruit of reciting the scriptures. Devebhyah, for the Devas. 

Agayat, chanted by her song, she caused the Devas to get. ^ Yat, what, ww 
Kalyacam, prayers to the Lord, Vadati, says. • ^ Tat, that. Atmane, 

for herself. Te, they ; the Asirr^s. ^ Anena, by this, ^^nrnr Udgatr4, by 
the loud chanting ; by means of the singing priest. Nah, us. Atye- 

syanti, will conquer, Iti, this ; that. Viduh, knew; come to know, t Vai, 
verily,^' Tam, him ; Agni. Abhidrutya, running towards; falling upon. 

Papinana, with evils. Avidhyan, pierced; touched; pollute'd the 

chanting of hymns. Yah, which ; made by the Asuras. Papma, evil. 

Sail, that. Sah, well known. (The word when used singly, i.e., not 
having connection with ^, means well known ; celebrated.) Apratirupam, 

falsely, badly; not rightly accented and with faulty intonation ; against the 
scriptures. Vadati, pronounces, Yat, what; interrogative pro¬ 

noun. Idam, this, Eva, indesd. Sah, that; previously spoken. 

Eva, emphatically and nothing else. ^ Sah, that, Papma, evil. Iti, 

thus. 

They (the Devas) said to Vak, “ Do you sing out for 
us.” “ Let it be so” (said VSk). For them then Viik sang 
out. Whatever fruit there is in speech (by reciting correct¬ 
ly the sacred scriptures), that she obtained for the devas by 
singing out (correctly) ; whatever good (there is in speech, 
such as in explaining the sacred scriptures) that (she ob¬ 
tained) for herself. 

They (the Asuras) knew; “ By this Udgatpi singer, 

verily, they will surpass us.” They therefore ran swiftly 
towards Her; and pierced Her with evil. What was that 
evil ? That which consists in saying what is not according 
to (correct) form (of speech, such as accent, &c. or in con¬ 
sonance with truth). That was the evil. 
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MANTRA 1.3.8. 

^ srnir?j^# ?r sfxiir 

5rT% vrnr^ gsrTJTR^ ^nir 

II ^ % JT 3^’TT^r^^Srflf^ 

?T: ^ qr:i:fT q%%^1T5r?^^q f^ST?^ ^ 

^ ’TT’^T II \ II 

Atha, then. ? Ha, verily, wj^ PiAflam, the Vayu called PrAna whose 
seat Js in the nose, ag: Uchuh, said to. Tam, you; thpu. n; Nab, for us ; for 
our good. 3|>ini Udgaya, sing or chant hymns. %fa Iti, thus ; thus requested.’ m: 
PrSnah, the Vayu called Prapa. Tebhyalj, for the Devas in order to serve 
the purpose of the Devas. UdagAyat, song or chanted hymns, Yah, 

which. BT^ GhrApe, resulting from smell. 5lm: Bhogalj, the happiness resulting 
from the smelling the flowers stc offered to the gods. A Tam, that. Devebhyab, 

for the Devas. siPiws Agayat, chanted, bu Yat, what, KalyApam, what 

is right, i.c. good and pleasing to the nose. Rmiu Jig'lirati, smells, nn Tat 
that. ^ Atmane, for himsslf. S Te, thsy; the AsurAs. Anena,'this! 
^ UdgatrA, by loud chanting, b: NAb, us. Atyesyanti, will conquer’ 

W Iti, this ; that, fif: Vidulj, knew; came to know. % Vai, verily, A Tam, him ■ 
PrAoavAyu. Abhidrutya, falling upon. PapmapA, with evil. ’ 

Avidhyan, pierced ; touched ; polluted the chanting of hymns, n: Yab. which- made 
by the AsurAs. v.v<t PApmA, evil. Sah, that. Sab, well known, 
Apratirffpam, what is bad smells. fSiafaffighrati, smells, aq Yat, that. ^ Idem, 
this. Eva, indeed, a: Sab, that; previously spoken, va Eva, emphatically • 
nothing else, a: Sah, that. 'iiwPApmA, evil, Iti, thus. 

They said to Prana “ Do you sing out for us.” “ Let 
it he so ” (said Prana). For them then PrSna sang out. 
Whatever fruit there is in scent (by smelling the sacred 
-flowers offered to God) that He obtained for the Devas by 
singing out (correctly, he., by performing the function of 
smelling properly), whatever good there is in scent that He 
obtained for himself. 

The Asuras knew : “ By this Udgatri singer verily they 
will surpass us. They therefore ran swiftly towards him, 
and pierced him with evil. What was that evil ? That 
which is not according to (pleasant) form (of scent). That 
was the evil. 
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MANTRA I. 8. 4. 

rT^fW I ^ ^ ^ 

qpcFpnf^^p^H ^ 

H ’TT^TTT U 2 n 

Atha, then. ? Ha, verily. '^•. Chaksuh, the eye ; the presiding god of 
the eye namely the eryi. 'sg: Uchuh. said to. Tvam, you ; thou. Hal), for us; 
for our good. ^3^ Udgaya, sing or chant hymns, Iti, thus. <un Tatha, so, 
let it be so. Iti, thus ; thus requested, 'to: Chaksuh, the eye ; the presiding 
god of the eye called the sun. Tebhyah, for the Devas ; in order to serve 
the purpose of the Devas. TJdag&yat, sang or chanted hymns- ’i: Yah, 

which. Ohaksusi, in the eye ; resulting from the eye; ocular. Bhogah, 

the happy experience; the sight of the holy shrines &c. uTam, that 
Devebhyah, for the Devas. Agayat, chanted. *ih Yat, wlia't. ifi^urj^Kalya- 

uam.what is right, f.e., good and pleasing to the eye. The beauty and beauti¬ 
ful sight. iruTfu Pa^yati, sees, nu Tat, that. ^ Atmane, for himself, u Te, 
they ; the AsurS-s. ^ Anena, this. 'Sftrar UdagatrA, by loud chanting, by 
the means of loud chanting. *i: Nah. us. Atyespnti, will conquer. ^ 

Iti, this ; that. Vidulj, knew, came to know, t Vai, verily, u Tam, Him ; 
PrAtja, Vayu. Abhidrutya, falling upon. 'luj’nu Papmana, with evils. 

^yiaiiyan, pierced, touched ; polluted the chanting of hymns. Yah, 
which; made by the Asurds. 'nwtt Papma, evil, e: Sah, That. Sab, well 
known, Apratirupam, what does not tally with the object of actual 

experience ; a distorted sight. toS Pa^yati, sees. Yat, that. ^Idam, this, 

tra Eva, indeed, e: Sab, that, previously spoken. ^ Eva, emphatically ; nothing 
else. Sab that, Papnid, evil, tfu Iti, thus. 

They said to Chalfsus “ Do you sing out for us.” 
“ Let it he so,” said (Chaksus). For them then sang out 
Chaksus. Whatever fruit there is in seeing (sacred objects) 
that he obtained for the Devas, by singing out (i.e. by pro¬ 
perly- performing the function of sight); whatever good there 
is in sight that he obtained for himself. 

The Asuras knew: “By this Udgatri singer, they 
verily will surpass us”. They therefore ran swiftly towards 
him, and iDierced him with evil. What was that evil ? That 
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whicli is not according to (the pleasing) form of sight. 
That was the evil. 

MANTRA I, 3. 5. 

I ^ i ?T clfTT^^r 

B w ^ ii ' 

^ Atba, then. ^ Ha, verily, Srotram, ear; god of hearing ; the 

gods of the four quarters. ^ 355 : Ochuh, said 'to. cR’ Tvam, you ; thou, q: Nah 
for us ; for our good, Udgaya, sing or chant hymns, Iti, thus, w Tathfl, 
80 ; let it be so. Iti, thus ; thus requested, Srotram, ear ; god of 

hearing. Tebhyal;, for the Devas in order to\serve the purpose of the Devas. 

Udag^yat, sang or chanted hymns, q; Yah, vyhich, ^rotre, belonging 
to the ear ; auditory*, Bhogah, the happy experience; from hearing the 
sweet name of the Lord Hari. w’Tam, that. Devebhyah, for the Devas. 

Ag^yat, chanted, qn. Yat, what, Kalyinam, what is pleasing to 

ear, sweet sound, Srihoti, hears, Tat, that Atmane, for himself. 

^ Te, they, the Asur^s. Anena, this. Udg4tr4, by loud chanting ; 

by means of loud chanting, q: Nab, Atyesyanti, will su¬ 

persede. Iti, this; that. Viduh, knew; came to know, ^ Vai verily, 
u* Tam, him ; Pr.§.i 3 a, V4yu. Abhidrutya, falling upon, Papmana, 

with evils, Abidhyan, pierced ; touched ' polluted the chanting of 

hymns, q: Yali, which, made’ by the AsurAs. PapmA, evil. Sab, that. 

Sab, known, Apratirfipam, what does not tell the real nature 

of the sound heard ; distorted sound, Srij 3 oti, hears qu Yat, that. 

Idam, this, vq Eva, indeed. Sab, that, previously spoken, vq Eva, emphati¬ 
cally ; nothing else, ’er: Sah, that, qrvqr Papma, evil, Iti, thus. 

They said to Sh-otra “ Do yon sing out for us,” “ Let 
it be so” (said tsrotra) For them then sang out S'rotra. 
Whatever fi'uit tliere is in hearing (the sacred name of the 
Lord), that he obtained for the Devas, by singing out, i.e., 
by properly performing the function of audition), whatever 
good there is in hearing that he obtained for himself. 

The Asuras knew : “ By this Udgatri singer, they will 
surpass us.” They therefore ran swiftly towmrds him and 
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pierced Hre with evil. What was that evil ? That 
which is not according to (the-pleasing) form (o ea:ring , 
That was the evil. 

MANTRA. I 3. 6. 

^T% ^ 'I ^ 

f^sr^ H ’^T’RT 

^qqf^ ^ H qr^qg qr^f^^qr- 


^ Atha, tlien. ^ Ha, verily. Manah, mind; god f 

“"d TOgly., .tag or .l..n. hymns. .« W, .l.». " T.lW, » , l«^.t b. »■ 
Jh l'o, r. Deva., i. »d„ to ..,v. th. p.rro.e of the Devae. • 

r mogtr^uit the experience from meditating on the Lord Hari and its good 

srintdr'i, hrir.tnr,rc’yTC l : w 

,1r.ava falling upon. ^ Papmani, with evils, Abidhyan, pierced ; 

tSd •<>•?»-■ - Vab, vbieh : n,.^ by the Aon,... 

H papma, evil. sah. that. Sab, well known. Apratirupam. 

f livable ■ disgusting to it. Sahkalpayati, thinks. Sab, tha , 

prevLuely spoken! v^t Eva, emphatically ; nothing else Sab, that, 
plnma Ivil. imitEvain, thus. . U a particle expressive of surprise. ^ 
KhW indeed, vm; EtAb, these. DevatAh gods such as Agni Prapa, &o. 

tnr^ifu- Panmabhih with evils, a-irasin UpAsrijan, eclipsed ; darkened , made to 
.Tootatt “i. owf. WV E,a„, in th,. way. « En®, tba.o god., vw, 
PApmana, with evil, sifrun Avidhyan, pierced, tainted. 

They said to Manas, “ Do you sing out for us. - Let 
it be so,” (said Manas). For them then sang out Manas. 
Whatever fruit there is in contemplating (over the Lord) 
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that they obtained for the Devas, by singing out (properly 
performing all mental functions), whatever good there is in 
contemplation that they obtained for themselves. 

The Asuras knew : “ By these Udgatri singers, they 
will surpass us.” They therefore ran swiftly towards them, 
and pierced them with evil. What was that evil ? That 
which is not according to (the logical) form of thinking. 
That was the evil. 

MADHVA’S COMMENTARY. 

So they requested Agni (the fire-god) and others one after another. 
While engaged in the performing of the duties of Udgatri, Agni and the 
other Devas, even Indra and Rudra were all touclied with evil by the 
Asuras. 

mantra I. 3. 7. 

i?:r q 

^ U vs u 

qra Atha then ; when all the gods had been touched with evil. Imam, 
this, the well known. Asanyam, living or residing inside the mouth, 

Pr^^iam, to the chief of the Pr4na Vayus or vital airs, era : Ochub, (the gods) said, 
f Ha, verily. Tvam, thou ; you. Nab, for us ; for our good, Udg§,ya, 
chant hymns. ^ Iti, thus uw Tatha, so, let it be. Iti, thus. Tebbyab, for 
the Devas. vq: Esah, this, nnir; Pr^uab, the chief of the Pr^ija VAyus. qfinm 
Udag&yat, chanted hymns, u Te, the Asuras. Anena, this, UdgAtr4, 

by loud chanting. Nab, us. Atyesyanti, will conquer, t Vai, verily 

certainly, Iti, this. Vidub, knew; came to know, u Tam, him; PrA:oa. 
^ 1 %?^ Abhidrutya, falling upon. P4pman4, with evil, Avidhyatsan 

vdshed to touch ; intended to pierce. Sah, it was (like), w Yathd, as. 

A^m^nam, hard stone, adamant, Ritva, coming against; striking 

against. %g: Lostah, a lump of earth, Vidhvamseta, is broken into 

pieces; is reduced to powder, Evam, in like manner. ^ Ha, certainly, 

qq Eva, just, Vidhvamsa m4n4h, destroyed ; lost their bodies, fq^^; 

Vi^vaAchab, rebounding in different directions, Vine^ub, died; dis- 

6 
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appeared. Tatah, then; on their disappearing. Dev&ti, the Devas 

^ Abhavan, were as before ; shone again in their own brightness ; again got 
their supremacy. Asur4h, the AsuiAs. to ParA. overthrown subverted, 

it is followed by. wm Abhavan; lost their supremacy, n: Yah, whoever, 
vn Evam this. ^ Veda, knows r realizes, Asya, his; him. ^ Dvisan, 

the hater, the enemy, ^rr^ju,: Bhr4tribhyah, the enemy, the sin which constantly 
accompanies one like a brother, viro Papma, the evil person. vitPnn Atmana, 
by ParamAtman ; through the favour of the Supreme Self, tou^!^ Parabhavati 
is defeated. 

They said to this Asanya Prana, “ Do you sing out 
for us.” “ Let it he so,” said the Asanya Prana. For them 

then sang out the Asanya Prana. 

The Asuras knew ; “By this Udgatri singer, they 
will surpass us.” They therefore ran swiftly towaids him, 
and (attempted to) pierce him with evil; hut as a clod of clay 
striking against a hard stone breaks into pieces, thus verily 
the AsurSs being broken, disappeared in diverse direc¬ 
tions. Then the Devas became (supreme), and the Asuras 
became (defeated). Of him who knows this, the hater 
becomes defeated by-the grace of the Supreme Self, and 
his brotherly (pleasant) vices all destroyed. 

MANTRA I. 8. 8. 







^ Te, they; the Devas. Yah, who. Ittham, thus (conquered the 

Asuras). Nah, us. Asakta, got, stuck to us, was with us. Sah, he. 

Kva, where. 3 Nu, now. ^ Abhtit, was. ^ Ha, a word of surprise. ^ Iti, 
thus. Ochulj, discussed among themselves. Ayam, he. ^ Asye, in 


the mouth. Antar, inside. Iti, this (the Pr^oa ascertained), w. Sah, 

he. Ay^syah Ayasya by name. Angirasah, named Angirasa, the 

governor of the body. The ^ of ^ Afiga having been changed into ^ I. 

Hi, because, wit Ang4n4m, of the bodies of the animals. Basati, governor ; 


controller. 


They (the Devas) then said (wondering) “ Where 
was He (the Supreme Lord) ivho thus joined us (with 
this victory)?” (To them replied the Asya Prdna);— 
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He was inside the mouth ” — (i.6., He was within me, 
and I obtained the victory through him). That (chief 
Prana) is called Ayasya (the child of the Lord who resides 
within the mouth). He is also called Angirasa (the child 
of Angira) for he is the ruler of the body (or ahga.) 

MANTRA 1, S, 9. 

HT WT I ^ 

^ II e. 11 

^ S^, that. ^ Es4, this (Prapa). Devata, god. Durnama, named, 
ddr. % Vai, indeed. f% Hi, since, because. Asy41?, from this, from this god 
called Pr4oa. Mrityuh, death, the sin. fx Dd.ram, far off. q: Yal?, who. 

^ Evam, such. ^ Veda, knows ,* realizes. Asmdt, from this (man). 

Mrityuh, death, sin. Dtivam, far from. ^ Ha, certainly. % Vai, indeed. 

Bhavati, Is. 

9: Since far-off (duram) is Death (sin) from this god, 
He is called Dur, whoever realizes this, far-off becomes in¬ 
deed Death (sin) from him.—19. 

MADHVA’S COMMENTARY. 

They then requested the chief of the V4yus. When the Daityas 
wished to pierce him with evil, they all perished defeated by him, as a 
lump of clay thrown on an adamantine stone perishes, by being shattered 
into pieces. Therefore, this chief of the V4yus is called invincible, 
unchecked in his power by blessings or by curses. 

Thus the blessings of Siva did not help the AsurSs to overcome the chief Vayu. If 
VSyu is invincible, how do we find that Bhima who was an Avatfira of Vayu was bound 
by the ajagara and apparently defeated by him. The reply to this is given by the 
commentrator thus. 

Wheaever Vayu is found to meet any defeat, it must be known that 
it was his will to be so defeated. But for his own will, the defeat could 
not have taken place. Whoever knows wthis (Secret of Vayu,) is freed 
from all sins and all enemies. 

MANTRA I, 3,10. 

^ n t o II 
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^ Sa, That. ^ Vai, verily ; indeed. Es^, this. Devata, god ; the 

chief of the Pra^a Vayus. Etas^m, these, Devatanam, of the Devas. 

mt-HH ' P4pTn§,nam, sins. ^ 5 ^ Myltyum, death, Apahatya, removing. 

Asto, these. f^3ir^Dis4m, of the quarters, directions, Antah, end; 

extremity. ^ Yat, when; in which, the sea shore. Tat, there, Ga- 

mayahchakara, made to go j tooK, carried. ^ Tat, there ; (as well as among 
the human society), As4m, of these gods, Papmanah, sins, 

Vinyadadhat, threw, ciwtj Tasmat, therefore; since sins were left there. 

Papmanam, sin ; in the form of sin. Myityum, death. ^ Net, not; 

never, Anvavay^ni, lest I should get. Iti, from this reason. ^ 

Janam, crowds of men. Antam, extremities of the directions ^ Na 

iyat iti, should not go. 

10 . Verily that Devata (Prana) having removed death 
(in the shape of) sin, from those Devatas (Indra and the rest) 
sent it to that place which is at the end of the directions of 
the world, and there He especially put down that Sin. 
Therefore a man who desires “Let no sin come to me,” 
should not go to those people (who dwell in that region of 
utter darkness), nor to that end (of the universe).—20. 

Note.—The fight between the forces of Chaos and Cosmos takes place in the beginning 
of every creation. The disruptive forces of Chaos are thrown to^the outer region, called 
the Antah or the end of tho universe. It is the Great PrSna who keeps those turbulent 
forces in their place outside the universe. This is the Ring-Pass-not. Even the high cosmic 
agents like Agni, Indra &c., could not go oji with their work, till the Great Prdna helped 

them—Prdna the Only Sinless, among the creatures of God.the Christ Principle of the 

Gnostics. On a smaller scale we seo this illustrated in every civilised state. Within 
dwell the regulated citizens, on the frontier the lawless barbarians. The prohibition 
against mixing with the barbarians Is based upon this doctrine of self-protection, which 
in India has been raised to the doctrine of prohibition against foreign travel. 

MADHYA’S COMMENTARY. 

Vayu, strong with the strength of Vasudeva purified Indra and 
Rudra as well as other Devas (of the evil which the Asur^s had caused in 
them), and drove away these evil hordes of Asuras to the farthest ex¬ 
tremity of the earth, yea, into the sea. 

mantra 1. 3.11. 

W \\ 11 

^ S4, it (was.) t Vai, indeed. ^ Esd, this. ^ Devatd, god. vnret Et^s^m, 
these^ DevatanAm, gods ; devas. Papmanam, sin ; vice. Mrit- 

yum, death. Apahatya, removing, m Atha, then, En4h, these gods. 

^Tj^Mrityum, Death. ^ Ati, surpassing; above, Avahat, took to- 
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11 . Verily that Devata (Pr^a) having removed death 
(m the shape of) sin, from those Devatas, took them next to 
the region above the sphere of death {i.e., to heaven world). 


MADHYA’S COMMENTARY. 

Thus freeing these Devas from the coils of death, Vayu ftbrongh 
\yhom VAsudeva works) carried these to the higher worlds, and the 
Devas obtained (regained) their high position through the help of Vayu 
Wote.-Vayu, if we take it merely to mean the air of respiration, is the great curer 
of all diseases of the sense organs, PrSnayama or the regulation of breath is a well- 
known system of Yoga. Whenever the sense organs are tainted with evil and'clogged 
in their working, the regulation of breath brings them back to their normal function. 
If we take Vayu as representing the Saviour of men and gods, the Great Mediator, then 
it is he, the son of Visnu, who drives away all evil-workers, the Asnrfis, and brings on earth 
the kingdom of heaven. In this aspect VSyu, the .son of Hari (Hareh snteh,) the Christ- 
pnnciple of the Christians is well known as the defcater of Satan and the driver of the 
hordes of evil spirits into the sea. 


MANTRA I, S, 12. 

Sab, vayu. t Vai, indeed. imriPratharnam, the first, on account of 
being first engaged in chanting hymns, inn V&cham, Agni, who assumed the 
form of Vak. vu Eva, only, wft Ati, surpassing ; beyond, it is to be'followed by 
Mntyum( 7 ? 3 t) Death. Avahat, took, carried. YadA, when. wSah 
he; the fire. ^ Mpityum, Death, aifa Ati, going beyond the region of. ’ 
Amuchyata, became free, n: Sah, he. aifii; Agnib, Agni; the Lord of the fiery 
world, wan Abhavat, became, n: Sab, it (was). Ayam, this. arfS: Agnib 
Agm. Parepa, by (the help of) the chief (of the PrApa). Myityum! 

Death, 'fims-.ti: AtikrAntab, surpassing ; getting rid of. Dfpyate, shines’. 

12. It was, indeed, this Pr^a VSyu who carried V|;k 
the first god (engaged in chanting hymns), beyond the 
sphere of Death. When VSk became free from death she 
became Agni. There shines this Agni, freed from Death by 
the help of the Chief (Prana).—22. 

MANTRA 1.8.13. 


at|: qbj <ja^ ii ? ^ u 




'BRlEADAEAmA KA^VPAVISAD, 


m Atha, Then. ^ Ha, indeed, Prai?am, the Prai?a V4yu whose seat 

is in the nose, Ati, surpassing; beyond, it governs Mrityum 
understood. Avahat, took, carried. ^Yada, when. Sah, he ; Pr4:oa. 

Mrityum, Death. ^ Ati, going beyond the range of. Amuchyata, 

became free. Sah, he. V4yuh, Vayu. Ahhavat, became. Sah, 

it (was). Ayam, this. Vayuhj Vayu, Parei?a, by (the help of) the 

chief of the Pr4i?a Vayus. Mrityum, Death, Atikrantah, surpassing; 

getting rid of. ^ Pavate, blows. 

13. Then, he took the Breath beyond the sphere of 
Death, when the Breath became free from Death, he became 
the Vayn. There blows this Vayn freed from Death, through 
the help of the Chief (of tha Prana Vayus).—23. 

MANTRA 1. 3. 14. 

m Atha, next. Ohaksuh, the eye-god, the sun. ^ Ati, surpassing; 

beyond death. Avahat, bore. ^ Tat, that; the eye-god. ^ Yad4, when. 

Mrityum, death. ^ Ati, beyond, Amuchyata, became free. Sab, 

he. Adityab, Aditya ; the Sun. Abhavat, came back to. Sah, Ji©- 

Asau, this. Adityab, Aditya, the Sun. ^ Parei?a, by (the help of) the 

chief (of the Pr^ija V4yus). Mrityum, death, Atikr4ntab, having 

surpassed. Tapati, shines forth. 

14. Next, he carried (the god of) the eye beyond (the 
sphere) of death. When the eye became free from death, 
he became the Aditya. There shines he this Aditya, freed 
from death, through the help of the Chief (Pr^a Vayu).—24. 

MANTRA I. 8. 15. 

fUT f^50r: II n H 

m Atha, afterwards, Srotram, the gods of the ear ; the gods of the 

four quarters. ^ Ati, beyond the limit of death, Avahat, bore, uu Tat 

that; the god of the ear, ^ Yada, when. Mrityum, death, wfu Ati, going 

beyond, x\muchyata, became free, ut: TAb, these. Disah, the gods of 

the four quarters, Abhavan, became. Tab those. ImAh, these. 

Disab, the gods of the four quarters. ^ Pareija by (means of the help of) the 
chief PrAna Vayu. TTl Mrityum, death, AtikrAntab, surpassing ; getting 


[i»i] 
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r.l, bore (the gods of the) ear beyond 

tree fiom death, they became these (gods) of the four 
quarters. These are (the gods of the) four quarters that 

have surpassed death through the Chief._25 

MANTKA 1 3. 16 

Wr q'Hrti 11 ? ^ || 

arf ot th. ^ ,1,4, ““ ■ ““ 

W, him >io Malice, thi,). yj, Mtiljum, dMih. i.'Emm, in this I,,"’ J 

AU. dm mna. v.h.d, h„„, n„H... , h., i„dU 

16 . He afterwards took (the gods of) the mind bevoud 
dearer \ 

death, (they reamed their former position), and became 
*e Lords of) the Moon. There is that moon who is shining 
there, that has smpassed death, tlirough the help of the chief 
(Prana Vayu). Thus indeed does this Devata Prana carry 

him also beyond (the sphere of) death who knows this —28 

mantra I. 3. 17 * 

sfqjf>i%s?rTOnRra?ii% 

ffsrf^sftr II H 

m Atha then ; when the Deras had regained their former position 
Atmane, for his own self. «nn^ Anna.dyam, for eatable food a ’ 

annam food, and addyam eatable. It is in the objective case gove3°’'b‘^n?^ 
transitive verb ^ (Uddisya) understood; therefore it mean«^- 
ed^le food, delicious food, Ag&yat, chanted hymns • offered 

„Y.c„r. SyK»b,.yb..„.,.4A4;:*S::4AZ:; 



BEIEADABAVYAKA -UPA'NISAD. __ 

/u »i, •mola'i aa Tat that. Anena, by the ana or the Pritja 

is eaten (by the animals). , -n ^ n ^ Eva only. A^dyate, 

r— •»““ ‘' ut: 

Then (when the devas had become freed from sm) t 
Prana sang out to gain edible food for himse ^ a CTei 
food is eaten (by animals), is eaten verily by the Praga. as 
is the PrSna only that lives in the bodies of the ammals.-27. 

MANTRA I. 3.18. 

Vltft ^fHTKbre: ^ 

, jratTsr ^ ^ ^ 

H %Ttt ^ 11 «=? 

At'Whirh. „ Annum, food to 111. .»l»d.. I4»”. a 

it A nn more t Vai indeed, ng Tat, that. Sarvam, all. ^ Atmane 
BO much and a’ jn have chanted hymns for; you have obtained 

for your owns^^^.AgAall,j^ (food) .iT Anne, in food; of food. ^ Ann. 

by prayers. n Abhaja.sva, make us have a sbar^ 

afterwards, after the word is Abhajayasva. ^ 

let I ^he Deval Abruvan, spoke to (PrAoa). - Te you al 

(^ho wish for food or nounshmenU ^ “d. S lti. this (said 

sides Samvidata, enter, (come in). ^ , -n ^ ??• Tam 

\ L truths so let it be. rfS Iti, this (said the Devas). u Tam, 
Prapa). » sides Pariijyavisamta, entered from 

*? r r’nnd mnan to mi i- b.dl.. «1 .d» A.»., by PtA.. 1 

L word ^ (Ana) means PrAtja. ^ Yat which; 

tod, g., .tab nnnmbmml; 

tta. D.V.A « pranfinal «>": > »“ P”"*'*' "'“‘““idr, 

E„n.,''.bi., .bn. Pr*.. 

PrAua. ^ Veda jcno'^_ ’ Evam^"similarly ; as do the Devas surround the PrAoa. 

rS: liXo. Ml .id„. « S.»«.n.i, „to to ...» into 1 » 
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and surround him as their giver of bread. a mere particle. ^ Yai, indeed, 
verily. Svan4m, of his kinsmen. ^ Bhartd, supporter; one who main¬ 
tains. Srestha, the best; superior. 3 ^; Purat, iu the front, var Et4, goer; 
leader, AnnS^dab, the eater of food, the enjoyer, the strong. Adhi- 

pati, the master, the ruler, Bhavati, is; becomes. Yab, whoever. ^ U 
an interjection. ^ Ha indeed. Evamvidam, one who knows Pr^^jaVdyu. ^ 

Svesu, among his relatives, or kinsmen, Prati, hostile.) Pratibu- 

bhusati, wishes to be antagonist or hostile to; wishes to oppose, Bh^rye- 

.bhyab, to his dependants ; belongings. 5 Na, not. ^ Eva, certainly. Alam, 
able, enough ; capable, ’uifu Bhavati, is ; proves. ^ Atha, on the other hand. 
Yah, who. ^ Eva, only, Enam, him who knows Prdi?a. ^ Ann, favour¬ 
able ; or favourably disposed, Bhavati, is. Yah, who. u* Tam, him. 

^ Vai, indeed. Anu, following, or being permitted by the Prd^javid, 
Bhiirydn, the dependants, Bubhdsati, wishes to be (or to maintain), 

Sah, he. ^ Ha indeed. ^ Eva, alone, Bhdryebhyab, to his dependants.. 
Alam, capable of maintaining. Bhavati, is ; becomes.. 

18. These Devas (then) said (to Prana);—“ This is all 
the food (that living beings must subsist upon in this world, 
and all this) thou hast acquired for thy own self by singing, 
(how are we to live ?). Make us participate in it even after 
thee.” Prana said : “ You enter through me (the bodies 

of these animals).” They said : “ All right.” Then they 

' entered him with all their hosts. Therefore, whatever food 
an animal eats through Pr§,na (surrounded by all the Devas), 
;by that (food) these (Devas also) are satisfied. 

He who knows thus (the glorious Pr§na), becomes one 
in whom thus enter all his relatives (as the Devas entered 
the animal bodies). He becomes the supporter of his rela¬ 
tives, and being chief (among them) he becomes thoir leader 
in the front, ruling and enjoying all. But he among his re¬ 
latives who opposes him, who knows thus (the glory of Prana) 
I win never be able to maintain his dependants. But he who 
^ is on the side of such (knower of PrSna) and wishes to main- 
ptain his dependants with the permission (of such knower) 
.he indeed becomes able to support his dependants.—28. 

Note.—The Devas said (to the chief of the Prana) “What is our food is so much and 
tfnaiQbre; all this you have prayed (sung) for(and that for yourself). In this food 
us sharer, please,” PrSna said to them—” Come you all towards me, and enter into 
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T^'V^Vhesl* ?eva^''(YarLTbcLm7 slttetorby (getting the^ir nourishment from) 

“S bv. 7 rs : 

supporter of the nevas k V The supporter of these relatives does he 

they, indeed, -^om as vak . ,viqher.and lord. Incapable of 

become, their auperioc end leader, their ena . te the property o( a 

MANTRA I. 3. 19. 

T?f smit f% WT 

a Ayasyat, called Ayasya residing in the mouth, 

^ *’a \ . ft Hi because, AAginam, of the bodies 

Ah*i».hb, V.rir?“e e“nr.U.,i tki ..p- - Mpak, a.e 

chierof the Vhyue. hVai, alone, mcon Ahganam, of the animal bodiM 
chief Of the vayus. , because, Praoal;L, the chief of 

E...h. .h.l..d«, th. eoiitid^ 

, 7”' .L 1 . «; ™ T-mflt, therefore, -t™! Va.mllt, whioli.ver. 

the leader; the govern . . ^ 

9OTta KasmAt, from whatever. Oha, ana . = 

T. *;»h the PrAna. Utki'Amati, goes out. nuTat, there. ^ i-va. o ty 

Tww limb or body. Su.yati, dries up. f. Hi, therefore. Esah, 

SrC rv.1, traly. « A.g..flm, ef •!.».»«»■ '>»'»- - 

the governor, essence. 

19 He is called Ayasya, as well as Angirasa, for, he 
is the controller of the bodies ; because PrSna alone is the 
controller of the memhers of the bodies ; hence -y part of 
the body dries up at once when Prana leaves it. Theie o , 
this (PrSna) is indeed the controller of the members of the 

bodies.—29. 

MADHYA’S COMMENTARY. 

Agni. Nasal Vftyu, the Protectors of the directions, and Indra and 
all the rtst the Sun, the Moon, Rudra yea all are established in their posi- 
‘tili byhim alone (all regained their former position by the help of tins 

'^“iZtmmentatcr now explains the meaning of the word Bpihati in the phrase 

Vaec-vai-Brihati. 
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mantra 1.3. 20. 

3 fq;q qf^- 

IfFTT^: W Ro \\ 

w: Esah, this Praoa. a U, and. ^ Eva, only. Bj-ihaspati^, called 

Brihaspati. V4k, the goddess of speech, t Vai, indeed. Brihati, called 
Bfihati; Vak is called Bjrihati ; because all the softer qualities develope in her. 
(Briha-to develop), w; Esah, this Viyu. uutr: Tasydh, her. vlu: Patih, lord; 
husband. ot*iia Tasnrat, hence. ^ U, and. Brihaspatib, called Brihaspati. 

20. And this Prana is truly (called) Biihaspati. For 
Vak, the goddess of speech, indeed, is Brihati; and of her 
this Prdna is the lord. So he is Brihaspati (the Lord of the 
word).—30. 

MANTRA I. 8. 21. 

W R\ II 

Esal?, this V4yu. ^ U, and. ^ Eva, only, Brahma^iaspati, called 

Brahmanaspati. V^k-Vik, the goddess of speech, t Vai, indeed, Brahma, 
the Vedas infinite as they are. mu: Tasy^t, her. Esah, this VAyu. 

Patih, Lord, mm TasmAt, hence. ^ U, and. Brahmanaspati, called 

Brahmanaspati. 

21. This PrSna is truly (called) Brahmanaspati. VSk, 
the goddess of speech is the Brahma (Veda) and of her is this 
Prana the Lord. So he is truly called Brahmanaspati (the 
‘Lord of the Vedas).—31. 

MADHYA’S COMMENTARY. 

The Goddess Brihati is verily Saraswati, and she is so called 
because she is all full of every womanly attribute (Briha>full) and 
because she is the personification of the endless Vedas. She is called 
Brahma also. Or she is called Brihati because she is supported (Brinhita) 
,.by Visnu. Her husband is this Lord Vayu and so he is called Brihaspati 
p tor the lord of Brihati). 

¥n,' MANTBA 1.3,22. 
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^TTOT^ 

^ II II 

Esalj, tliis, V4yu. ^ U, and. ^ Eva, only, S4ma, called Stoa. 
^ V4k, V4k, tlie goddess of speecli. t Vai, indeed. ^ Sama, called S4ma 
^ essence or sara of feminine qualities, m ama, immeasureable. Esab, 
this V4yu. ^ S4, tbe essence of all the womanly qualities. Cha, and. 
Amah} immeasureable. Oha, and. ^ Iti, hence. V4k or Bh4rati a female 
goddess, forming a part of the body of V^yu, a male god, they both become 
ArdhanM^vara ( ^ Nif l ^qc ), a god partly male and partly female, na Tat, 
that; to be a god partly male and partly female. S4mnab, Of V4yu 

called S4ma. Slimatvam, the i*eason of being called Stoa.. Yadveva, 

otherwise; or, yat -bu-bevas^jyadveva, u means even, the same as eva. 
PlusinA, to a worm. Samabj equal; (Eva, like; as if). Ma^akena, to 

a mosquito. vSamah, equal, Eva, like; apparently, N4gena, to 

elephant, Ebhih, these, tribhih three. Lokaili, to the worlds, 
Samah, equal. ^ Anena, this. ^ Sarvena, to all. Samab, equal. 

TasmAt, therefore; since it is as if equal to every thing. ^ Eva, only, 
qr vk, otherwise. S4mah, Sdma. Yah, whoever; ^Evam, in this way 
^ Etat, this. ^ S4ma, Sdma; the V^yu called S^ma. M Veda, knows; 
realizes within himself, S^mnah, of Stoa, the V4yu. S4yujyam, 

union; Salokat^m, to be of same world ; to be of the same quality, 
Jayati, gets ; attains. 

Note.—It is this Vdyu which is called S&ma. Vak, the goddess of speech is indeed 
fiama, god partly male and partly female; for, this Vdyu only is at the same time the 
goddess Sa (She), the essence of all the womanly qualities, as well as Ama ( ^ )immea- 
sureable male god. That is why Vayu, named Sdmahas got that name of his. Or because, 
he is as if equal to worm, or to mosquito, or to an elephant, or to the three worlds or to 
all this (that we see). Or hence only this Vayu is called Sdma (a god who is apparently 
equal to anything and everything in which he is present.) Whoever thus realizes Sdma 
within himself, he becomes one with the V&yu S^ma and becomes of the same world 
(or quality) with SSma. 

22. And this (PrSna) is indeed Sdma :—for the VSk 
is S4 (as the sSra or essence of all womanly qualities) ; and 
the Ama is this (PrSna): (for he is Ameya or Immeasure¬ 
able). Because He is both SS and Ama (Androgyne), there¬ 
fore, this is the reason of the Pr4na being called SSma. Or 
Pr4na is called SSma because he is equal (sama) to a worm 
even (because it is of the size of a worm when enlivening 
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a worm) or equal to a mosquito (when filling its body), or 
equal to an elephant (when filling the body of an elephant). 
He is equal to (of the size of) these three worlds, equal to all 
this (universe). Therefore, verily indeed is he called Sama. 
Enjoys he co-union and co-spatiality with Sama, who knows 
thus the (the hidden meaning of) Sama (as the name of 
Prana).—32. 

Note .—Compare Chh. TJp. 1. 6.1. etc. 

Note .—The man who knows the androgyne nature of^P^ana gets s&yujya with him 
according to his capacity. Other knowers of the mystery of S^ma, get sMokyata only. 

MANTKA 1. 3. 23. 

Esab, this PrApa. ^ U, and. '^Vai, indeed, Udgitba, called 

Udgltha. Pr4nah» PrA^a the chief of the Vayus. t Vai, indeed, gn Ut, 
called Ut. Hi, because. ^ Idam, this. ^ Sarvam, all (the worlds). 
5 iT%5i Praoena, by Praija Vayu. Uttabdham, held. ^ V4k, the goddess 

Vale. ^ Eva, only, Gith^, sung or praised by the gods. ^ Ut, Ut; one who 
holds up. Gith^, one who is sung or praised (by the gods). Cha, and. 

Jti, hence. Sab, he ; the VAyu. Udgithab, called Udgltha. 

23. This vayu is called Udgitha (the god who up¬ 
holds the world and at the same time is sung by gods). 
i Prfina is indeed Ut (the upholder) of the world ; for, by this 
. Prana Vayu this world is held up ; and the goddess Vak is 
Gitlia sung and praised by the gods. He is called Udgltha, 
because, he is at the same time “ ut ” (upholder of the 
world) as well as Githa praised or sung by the gods (Vak 
‘r and Prana forming the androgyne.)—33. 

sV The author now explains the phrase Yag vais^i. 

fr As that Gqddess Sainswati is llie essence of all womanhood, She is 

called Si. As (Vayu is immeasui'eable-Na-miyate-He is called Ama. 
I Thus Sa+Ama = Sama). (Thus Sama is the name of the ardhanari Vayu). 

"' The author explains the Udgitha as applying to V&yu Saraswati. He does not 
explain the word TJd, bocause it is already explained in the Upanisad itself. He explains 
^ the word Githa thus 

fe; Since She is the presiding deity of Sftma Veda, She is called Githt,. 

f Therefore, this V&yu, that has half of his body womanly, is called 
Ic Udgitha ; (meaning VSyu and Saraswati in one, because Prana is Ut and 
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V4ka is Gith&). (He is the same god as Sama. meaning Vayu and 
Saraswati in one. S4 is Vftk and ama is tile Vayu). It is tins Vayu, who 
is sometimes described as having his body partly of a male, and partly of 
a female character. 

Note.—This word Sama aud‘Udgitha are thns the names of the Ardhandri or the 
Androgyne god Yayu, half of whose body is female and the other half male. Though 
Visnu is generally known as Ardhanari, yet in some Puranas, V&yu is also called Ardhanari. 

In fact, this Vayu principle is dual in nature, half male and half female. The second 
person of the trinity is always of this dual character. 

MANTRA 1.3. 24. 

cm Tat, that; it is the S4ina VUyu who is in Ayisya etc. ? Ha, it has been 
said. siR Api, even. Brahmadatfcah, Brahmadatta by name; ® 

Ohaikitaneya, born in the family of, or one of the descendants of Chaikitana. ' 

KWH' Rftjana'm, soma juice. Bhaksayan, drinking. ^ Uv&cha, said, w: 

Itah, Pr4aa. Yadi, if ; other than this, Anyena, by any one else. The I 
full sense is, if anyone else other than this Pr4ae male A34sya Ahgirasa chant | 
hymns, AyAsyalj, Ay4syalj- Ahgirasa, AAgirasa. sonata UdagAyat. 

chanted hymns (in the Saorifioe of BrahmA). sia Ayam, this, tpit BAja, Soma; 4 

the moon, the presiding deity of the Soma juice, Tyasya, his ; here, mine | 

who have been drinking Soma juice, MArdhAuam, head. Rimptfira VipA- | 

tayatAt, let (him) strike off or out off. arar VAohA, by the goddess VAk. ^ | 

PrApeiia, by the chief of the PrApa VAyus. Oha, and. f| He, certainly. 

Udagayat, chanted hymns. ^ 

Note It is said that Brahmadatta horn in the family of Cliikitdna, said (on oath) while | 

drinking Soma juice :-“Let moon, the presiding god of this soma juice, cut off my head, ^ 

if it was anybody else other than this chief Pr^na, who made Ayasya Ahgirasa chant hymns | 

(in the Sacrifice of Prajapati). No doubt, it was ouly goddess V&k who is the same as the £ 
chief Prana who made him chant hymns. ’ 

24. That (glory of Prana) was verily even declared | 
by Brahmadatta ChaikitAneya while drinking the Royal | 
drought (of Soma)—“ May this King (of liquors) cut off my | 
head, if Ayasya Angirasa sang (the Udgitha) through (the | 
help of) any other. He (Ayasya) sang through the help of ^ 

even the Vak and of Prana indeed (through the help of the | 

Androgyne);—34. | 
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MADHVA’S COMMENTARY, 

When the Risi Ayasya chanted hymns in the Visvasrig Soma 
sacrifice, he did so as possessed by this androgyne Vayu called Sama or 
Udgitha. 

MANTRA 1. 3. 25. 

¥i=rm 1 ^ 

^ 

^^fTTTRTT^Tt t3:^TS^ 

^ i3:^h^^r?r: ^ ii ii 

Yah, whoever. Tasya, that; mentioned before, Etasya, this 

Samnah of V4yu called Sama. Svam, property; wealth. ^ Veda, 
knows ; realizes. ^ Asya, his ; of the knower. Svam, property, wealth, such 
as home, treasure &a, of which V4yu is the master, Bhavati, is. ^ Ha, 

certainly. ^ Tasya, his. t Vai, indeed. Svarafi, sweet tone; musical 

note. Eva, only. Svam, property, Tasm^t, hence; since, sweet 

'musical note is the property of Pr^ipa. Artvijyam, the duties of a Ritvika ; 

the act of chanting Udgitha. Karisyan, in order to do, or perform. mR 

V^hi, in his speech ; in his voice. Svavam, sweet musical tone.r 

Ichchheta, should wish. rrar Tay^, that. SvarasampannayA, 'rich with 

sweet musical tone, VS.cha voice. Artvijyam, the duty of a Ritvik ; chant¬ 

ing hymns. 5 ^ 1 ^.Kury4t, should do ; should perform, tmm TasmAt, therefore. 

Yajne, in a sacrifice. Svaravantam, having a sweet musical tone. ’S^Eva, 

only. DidTJkahante, look for. to Yasya, whose ; from whom; from which 

sweet toned Bitvik. to Asya, of this ; of the sacrificer. Svam, wealth., mfu 
Bhavati, is. m Atha, therefore. ^ U. Yah, whoever, Evam, in this 
way. ^ Etat, this. ^rn=r: S^mnafi, of the chief V4yu who is called Stoa. 
Svam, property. ^ Veda, knows, to Asya, his. Svam, wealth, mfn 
Bhavati, is. ^ Ha, certainly. 

25. Whoever knows the property of this VSyu called 
Sama mentiohed before, he gets wealth, musical note indeed 
is his property. One intending to perform the duty of a 
Ritvika (Avhich is to chant hymns) should therefore wish for 
a sweet musical voice. Duties of a Ritvika (which is to chant 
hymns) should he performed in a voice which is rich with 
musical tone. It is therefore, those only are looked for in a 
sacrifice, who are endowed Avith musical voice, for, from him 
does the sacrificer obtain wealth. He indeed attains wealth 
who knows the property of S^ma Vdyu.—35. 
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MADHYA’S COMMENTARY. 

The bouse, the treasure c%c these are called Sva or possessions. 
These all depend upon the tone of the Udgatri (because this Vayu is the 

presiding deity of the Udgatri). 

MANTRA I. 3. 2C 

13 :^ ^ 

^4 ^ U RA H 

xm Tasya, that; mentioned before, Etasya, of this. ^ : Stonah, of 

S4man. SuvarQam, gold; ornament. Yah, who. Veda, knows, 

Aeya, his ; of this knower. § 3 t^'‘Suvar^?am, ornament. Bhavati, is. ^ Hi, 

certainly; no doubt, Ha. rfs» Tasya, of him. t Vai, indeed. Svarah, 

Svarah, niusical note. ^ Eva, only. Suvarpam, ornament^ Yali, who¬ 

ever. Evam, in thie way. : S^mnah, of S4man. Vcia Etat, thie. 5 ^* 
Savarfliam, ornament. M Veda, knows. ^ Asya, of thie man. 5 ^' Suvar^oam, 
ornament, Bhavati, is. ^ Ha, certainly. 

26. Ornament certainly belongs to him wbo knows 
the oi'nament of this Saman, just mentioned before. Sweet 
musical note is, in fact, the ornament of this god. Ornament 
certainly, therefore, does he get who knows the ornament of 
this god.—35. 

MADHYA’S OOMMENTABY. 

That VSyu is the ornament and he is the gold, and he resides in 
the tone of the Udgatri. 

MANTRA I 8. 27. 

^ milt srf^ f 

'I srf^T ft srftflRfr 

WTf: W W 

<m Tasya, of that, mentioned before, Etasya, of thie. : Samnah, 

of this god S^man. n : Yah, Whoever. JjfeiT Pratistham, eeat. ^ Veda, knowe. 
nfu Prati, favourably ; being highly spoken of. Tisthati, stande ; gains his 

footing. ? Ha, verily- Tasya, of his ; of the god Saman. ^ Vai, indeed. ^ 
V 4 k, epeech ; the organ of speech. ^ Eva, only, : PratisthAh, seat, ft Hi, 

becauee. ^ Vachi, in the organ of speech. Khalu, truly, m : Esah, thie. 
mi : Prauah> Praija Vayu. : Pratisthitah, reste. ^ Uha, at the time 

when, Glyate, ie sung at the time when one chants hymns. ^ Anne, in 
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food; (supply at other times, Iti. ^ Etat, this. ^ Eke, some 

people. 5huli, say. 

27. Favourably, (with reputation) does he stand (in 
the world),—he who knows the seat of this god Saman, just 
spoken of. The organ of speech is indeed his seat. For it 
has been said by some that in the organ of speech has this 
Prana his seat when one chants hymns, and at other times 
in food.—37. 

MADHVA’.S COMMENTRAY. 

Af; the time of singing, tlie organ of speech becomes as it were the 
seat, for the manifestation of that Deva Vayu, at times other than that of 
'Singing, tlie seat of Vayu or Prana is food. 

xVote. Tho Vfiyu is one. Why is it used in the plural in the word pavamananam of 
the purifiers. The Commentator explains this next. 

MANTRA I. 3. 28. 

?iT5r i ^ ?n#Rr- 

HT^T^r ^ ?r 

^T3^rT% ^ [\ Rc: [\ ^ 

f^*3[ » ^ U 

^ Atha, now, after Mukti. ^ : Ataf), hence ; eince the sacrifice peacefully 
comes to an end by chanting Udgitha. Through the grace of ^ (a name of 
Visiju). wiP[Tfn^Pavam4n4nani, of those UdgAtas that are elect for the post of 
V4yu. =3rwiT^: Abliy4rohah, superiority over all (regarding controlling of souls in 
8 
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Mukti). 'b: Sab, he who is elect VAyuliood. ^ Vai, indeed. Khalu, only, 
irefftm Prastota, ever mutterer of the Sama mantras, worthy of being praised 

Sama, Sftma mantras, Prastauti, begins to praise. Sah, he the 

Prastota. ^ Yatra, when. Prastuyat, begins to praise, na Tat, then, 

at the time of Prastav, vmR EUni, these ; the following mantras addressed 
as prayer to Visnu. Japet, should mutter. Asatab, from Asat; 

from what is unreal which is the cause of misery and a kind of death, w 
MA,me. eu Sat, what is real; which is real; which is eternal bliss and there 
fore immortality. Gamaya, (may thou) make me go or get. Take me to. 

min: Tamasah, from tamas ; darkness which is nothing but ignorance and a 
kind of death, ’tr M4, me. Jyotih, light; knowledge, w. Gamaya, 

make me get or attain ; take me to. Mrityob, from miserable death, w 

M4, me. Amrltam, immortality, mm Gamaya. (may thou) take me to. 

W Iti. : Sah, He. Yad&, when ; iim? Aha, says, nran; Asatab from Asat or 
unreal ^ Ma, me. Sat, real. Gamaya, make me go to ; take me. Iti. 

Mrityu, death, t Vai, in reality, israu Asat, is called Asat; is the meaning 
of the word Asat. uu Sat, the meaning of the word Sat. Amritam, immor¬ 
tality. Mrityob, from mrityu. m Mfi, me. Amritam, Amrita, immor¬ 
tality’. Gamaya, do thou take me to. ut M4, me. Amritam, immortal, 

wn Kuru, do make, xiu Iti. Etat, this, vn Eva, only, m Aha, he say s. 

Tamasab, from tamas ; from darkness or ignorance, ’it M4, me. ^ 
Jyotih, light; knowledge, 'uw Gamaya, make me go. tRi Iti. Mrityub, 

death!’ t Vai, in reality, Tamab, what is called lamas; the meaning of 
the word tamas. Jyotih, light; the meaning of the word jyotih. ^ 

Amritam, immortality, Mrityoh, from death ^ MA, me. Amritam, 

immortality. Gamaya, do thou lead me to. Amritam, immortal, ’n 

MA me. Kuru, make, naa Etat, this sense, ’tn Eva, only, m Aha, he 
sajjs. Mrityoh, from death, ’ll MA, me. .Amritam, immortality. wi 

Gamaya, do thou take me to. vfh Iti. h Na, not. sis Ati-a, here. (u^iRrn^ Tiro- 
hitam, bidden, Iva, like. ^ Asti, is m Atha, then. YAni, jvhichever. 

vmSi ItarAni, other ; other than the three mentioned before, StotrAni, 

stotras ■ prayers. ^ Tesu, in them ; by those stotras. Atmane, for his 

own self, AnnAdyam, primeval food, AgAyet, should chant for, 

TasmAt, therefore. ^ U. vs'lki; Evamvit, whoever knows ihis. n' Yam. 
whiehever. w’l', KAmam, object of desire, muftu KAmayeta, wishes for. n 
Tam, tiiat, for that object of desire. S 3 . blessing, 

boon. ?€iii Vripita should choose; should ask for. Sab, he; it is. 
Esah’, this : the chief of the VAyus. nfirar UdgAtA, one being the UdgAtA. 
Atmane, for his own sake, VA, or. awsuna YAjamAnAya, for the sacrificer. at 
Va or. a' Yam, whiehever. wm' KAmam, the object of desire, aneft KAmayate, 
wishes for. n' Tam, tliat. vnaiafn AgAyati, gets ; attains, an Tat, that; it is 
? Ha van Etat this ; VAyu. Snmfe Lokajit, the conqueror of the world, va Eva, 
no doubt, a; Yab, whoever, va'Evam, in this way. vas Etat, this; that the 
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chief or the Pra^a Vayu is partly male and partly female, S4ma, the 

Vayu called Sama. ^ Veda, knows ; realizes. Alokyataya, deprivation 

of the world. =3ir?iT Asa, hope of his enemies ; possibility. ^ Na, not. Eva, 
ever. Asti, there is. ^Ha. 

Now, (since the sacrifico peacefully comes to an end by chanting Udgitha) hence 
is the superiority of the “Vriyus, to all (as far as Mukti or freedom is concerned). He, the 
chief of the Vayus is, in fact, the ProstotS,, the mutterer of the hymns and praises Sanaa. 
When he begins to praise, he repeats the following (mantras). 

‘‘FromAsat, (0 Lord) take me to sat; from tamas load me to jyotis; and from 
Mrityu take me to Amrita.’' When he says “ From asat take me to sat. Mrityu or death 
is what he means by the word Asat ; and by sat he means Ararita blissful immortality.” 
Therefore the whole sentence comes to this,-~r-“ From death take me to blissful immortality 
which means “ Make me, 0 lord, immortal and blessed,” this is only what he means to 
say. (When he says) “ From tamas lead me to Jyotis,”—death is what is meant by tamas, 
darknes.s which is ignorance, and by Jyotis or light is meant blissful immortality ; this 
sentence comes to this :—” From Mrityu (death) take mo to blissful immortality; make 
me (O. lord) blissful and immortal ; this is what he says by the prayer. When ho says 
“From death take me to immortality," the sense is not at all hidden, (it is clear). Then 
in the stotras that are other than these (three), he, the prastota should chant hymns 
in order to get for his own self tho things of which food is the first. Therefore, whoever 
knows this should ask or pray for the things that he desires by those (mantras). It 
is this Vayu who is TJdgS-t.l and who prays for the things that lie desires for his own 
sake; or for the sake of the sacrificor. It is this Vdyu who is, infact, the conqueror of 
the world, (who is supremo to all). Ho who realizes this, who knows by practice that 
yayu called Sdma is au androgyne, there is no possibility of his being deprived of any 
thing in world.—SS. 

Here ends the xtdgitha Brahmanam. 

28. Therefore now (after inukti) the ascendency be¬ 
longs to the PavainSnas (the Elects to the post of Vfiyu), 
only, (such an Udgata is alone fit to be a prastota). When 
such a Prastotfi chants the S4man, then let him recite the 
following three mantras :—Asato ma Sad gamaya : tamaso 
ma Jyotir gamaya ; miityor ma’ mritam gamaya. When he 
utters “ asato ma Sad gamaya ” he means that death or 
sorrow is asat, and immortality or bliss is sat, and the 
phrase (from asat lead me to sat) means from sorrow lead 
me to bliss, i.e., make me immortal. When he says ‘‘ tamaso 
mS jyotir ganiaya ” he means that death or ignorance is 
tamas, and jyotir is knowledge or immortality, (and the 
prayer means from ignorance lead me to knowledge). The 
mantra “ mrityor ma amritam gamaya ” is clear, for in it 
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there is nothing hidden (as it means lead me from death to 
mnkti). 

Now those Stotras which are other (than these thiee), 
are to he nsed for obtaining food for himself by singing 
them. Therefore, let the yajamana, while they are being 
chanted, ask for any boon as he may desire. An Udgatri 
who knows thus the meaning of the three mantras (and is 
elect for Vayuhood) can get, by chanting, whatever thing 
that he may desire for himself or for his yajamana. There¬ 
fore, this is verily the conqueror of the world. Let the 
enemy of such a person never cherish (the foolish) hope of 
seeing this man deprived of the worlds, he who knows 
this Saman.—38. 

MADHVA'S COMMENTARY. 

The word pavaraananam is used in the plural to indicate all those 
who (in different cycles) will become fit to be the vehicle of the 
Supreme Vayu. These vehicles are Elects from the beginningless 
time (and no person other than an Elect from Eternity can ever be¬ 
come a vehicle of Vayu or the Cosmic Christ). In final Mukti these 
Vehicles attain or ascend to the highest seat (in heaven of the Lord, 
and it is they alone who carry the freed souls to the highest place). 

Let him who is elect (from eternity to occupy the office) of Vayu 
recite these three prayers, constantly meditating on Vi^nu :—Asato m& sad 
gamaya : tamso mi jyotir gamaya ; mrilyor md mritam gaviaya, (from the 
unreal lead me to the Real, frotn the darkness lead me to Light, from the 
death lead me to Immortality). With these mantras he should pray to 
Visnu. 

Note.—But how is one to know, among multitude of good and pious men, that 

arearoundiiim, who are those souls, who from eternity have taken the vow of service to 

the Cosmic Vayu, and are elects, through whom the Vayu will'manifest in some age or 
other? How is one to know the entity whose body will be taken hy VSyu? For the 
sruti sajs that a sacrifice to be fruitful the yajaradna must have for his Udgatri Priest 
one whose body is to become the vehicle of the Vayu. This question, the Commentator 
answers next and shows what are the marks with which a Vehicle of Viyu is born. 

Those who, according to rule, are fit to hold the office of Vayu 

possess thirty-two marks in their entirety. 

{Any ono who possesses these 32 two marks iu their entirety is never unfit to hold the 
position of tho V^yu- The Uivino. Saraswati also has these 32 marks, but she is excluded). 
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Note:~Bnt Avataras like Kdma and Krisua also had these 32 marks, how are theso 
then the marks of the Elect of V^yu ? To this the commentator answers : — 

But these marks are found in every Avatara of Visnu, without any 
particular significance being attached to them, they are not their distin¬ 
guishing feature. They (the Avataras of Visnu) possess over and above 
those thirty-two marks, tlie following four special marks) :—Tbeir right 
hand is marked with a thousand-spoked wheel and a club with eight- 
handles. Their left hand is marked with a conch shell having a hundred 
convolutions, and a lotus shining with thousand petals. 

Note.—But are not these 32 marks found in the Eevas like Rndv'a and others ? 
The Commentator answers this in the negative in the next verse 

The persons fit to occupy the status of a Rudra (Girina) have only 
twenty-eight marks: those who are fit to occupy the status of Suras 
(devas) have sixteen to twenty-four marks. Those who aie fit to occupy 
the status of Bisis have eight to sixteen marks. Those who are fit to 
hold the office of the AVorld-ruler (Chakravartinl have marks less than 
eight, (or eight). 

Are not the three mantras asato &c., really one, according, to their commentary, as 
given in the Upanisad itself ? Do they not all mean “ lead me from death to immortality ?" 
It is not so. They are really three distlnet prayers, for the avoidance of three distinct 
undesirables, and the getting of threo distinct acquisitions. Asat means sorrow and sat 
means bliss; tamas means ignorance and jyotir means kno.wledge, mfityu means spiritual 
death and amritam ONians spiritual life. The three mantras therefore mean :-“Erom all 
grief and sorrrow lead me to joy, and happiness : from ignorance lead me to knowledge, 
from spiritual death or bondage of transmigration lead me to spiritual life or mukti. In 
other words, this is a prayer for the removal of the obstacles of the finer planes and the best¬ 
owal of the beatitudes of those planes. “ F'rom asat lead me to sat "—from sorrows lead 
me to joy, from the sorrows of the physical and emotional planes lead me to the joys of 
those planes. “ Tamnso ma jyotir ^awnya "—from ignorance lead me to knowledge—remove 
the darkne.ss of the mental and intuitional planes and lead me to the light of those planes. 
“M7-iti/o” m& amritam gamaya from bondage lead me to mukti, from spiritual death lead 
me to spiritual life, which is moksa. Therefore the commentator says :— 

Asat is essentially sorrow and is hence called death : Sat is essential¬ 
ly bliss and hence called immortality. Tamas is in its very nature ignor¬ 
ance, and hence called death. Jyotir is essentially knowledge and hence 
called immortality. Mrityu in the sentence virityor ma amritam gamaya 
means the ordinary “ death,’* (which all who take birth must undergo. 
This is transcended then only when Moksa is attained. A mukla jiva is never 
reborn under the law of necessity and so never dies). (Mukti can never 
be attained without spiritual life.) Those who thus know the meaning of 
these three mantras, and who are fit to occupy the office of Vdyu, should be 
made to officiate as XJdgatri priest. When such worthy persons are 
udgatri, let the sacrificer ask for boons from them (and boons givcii by 
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such will alwaj^'s be true). [But iC the sacrificer is himself such an 
Udgatrij and sacrifices for himself and not for others, then if he sings 
out desiring anything, he verily gets that thing, there is no doubt in it. 

He who knows and meditates with respect on Vayu, here called 
Samau, never loses the worM that he desires, and his enemy should never 
hope to see such a person deprived of it. Let no one ever doubt that the 
persons fit to occuyjy the post of Vayu will ever fail to acquire the worlds 
that are described as, meant for them ; because these Vehicles of Vayu 
are the most dear objects of love to N^rayana, (for few only are capable 
of the sacrifice that is required from a Vehicle of Vayu or Cosmic Christ.) 
Thus it is written in the Maha Saiphita. 

The word Ayasya in mantra I. 3" 8. has nob been explained in the above extract 
from the Mahasamhitfi, so the Commentator explains it in his own words 

That which goes (ayatej out of the mouth (4syat) is called ayasya. 
Asya+Aya (ought to be) = asy4Ya, but by inversion, it has become ayasya ; 
as if the compound was of aya+^sya. The root ^^aya like the root 
\/paya means “to go 

The last mantra I. 3. 26 contains the sentence :-^tnrityor mi amritam gamaija iti, 
na atra tirohUam iva asti. This is explained by gome as “ the third mantra has no 
additional meaning than what is contained in the other two, and therefore it req.uires no 
explanation. Therefore the sruti says, there is nothing as if hidden here,’’ This explana¬ 
tion is not correct. If the third mantra had no additional meaning from what was con¬ 
tained in the other two, then the jap a of this mantra would be useless. Therefore the 
Commentator says t— 

The words miityu and amp-ta in the third mantra are well known 
words, meaning death and inoksa, and so they require no explanation, 
(and therefore the ii^rati has not explained them; as it has explained the 
other words like asat and sat, tamas and jyotir). Therefore the Brahmana 
says “na atra tirohitam iva asati ”—there is nothing as if liiddemhere. The 
words are clear and require no explanation, 

In the phrase sa esa evamvit Udgatd &c., in the same mantra requires explanation. 
Apparently it means:—an Udgata priest who knows thus the glory of Praha.” The 
Udg^ta here appears separate from Pr^na, some one other than Prana. To remove this 
misconception the Commentator says 

In the phrase “esa evamvid udgata,” the udgata priest is not every 
ordinary priest, but that priest only who is elect from eternity for the 
post of VS,yuhood. It is only those Udgatas who have been called Pava- 
manas or V&yus in the beginnnig of this mantra, who (when asked by the 
yajamana) have the power of granting the desires of their client. 

The word euamuid means who knows thus the ineaning of these three prayers asato 
&c., and not one who knows the mystery of Pr^na, for a true Udgata is always a mani¬ 
festation of Prdna. The word evamvid qualifies the word “ elect for the post of Vdyn.” 
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Therefore tlie Srnti says :—Tad dlia etal lokajid eva^ this being 
so, therefore, this is as if the conqueror of the world.” Therefore, the 
boon should be asked from such an Udgata. 

Fourth Brahmana. 

MANTRA I. 4. 1 

:?^r5rn=?T?rm5T3^ 

irrqm f t ^ ^ qts^JTT^ti ^ ^ 

, Atm4, PararnAtman : The Supreme Self Vi si) u. ^ Eva, only ; nothing 

else. T^I-dam, of this (=etasya). Agre, Before ths creation. Aslt; 

there was. (m: tdtah from that), : PurusaVidhah. The Purusa like. 

That is the Brahm4. Purusa means Visuu, and Vidha means like. Ons like 
Visi)u. It is preceded by fm: Tatah then. 6: Sal?, he ; BrahmA. Anu, 

^yikshya, looking minutely on all sides, ^pm Any at, anything. Na, not. 

• Atmanah, than his own self, Apadyat, saw, found, Sab, he. 

BrahinA A ham, “L” This word means that which cannot bs discarded 
or given up; m (A), not and ^ (Ha), what is given up. (^'). Asmi, 
Am. ^ Ui, this. Agre, before; VyAharat uttered. m\: Tatab, 

therefore, Ahamn^ma, named Aham. Abhavat, became, 

Tasrn^t, therefore, since Brahma uttered first Ahain f ^' ) “L” Etarhi, now, 
at this time also, Api, even, AmantritAh, addressed; asked “who 

art thou.’’ ^^Aham, I. Ayam, this, Iti, thus. ^ Agx*e, first, in the 
beginning. ^ 3 ^^ Uktva, having said ^ Atha, then, Anyat, other. ^ 

N4ma, name * (given to his body by his parents). ^ Yat, which, w Asya, his. 

Bhavati, is. Prabrfite, says. Yat, because, Asm4t, this 

Sarvasmat, of all; of the created things, Pfirvah, former; prior; 
existing from before. The Chief, the Foremost. Sah, he; Brahm4. 
SarvAn, all. wp: P4pmanah, evil; limitations. Ausat, (was free, from) ; 

burnt. Taamat, therefore- Purusah, called Purusa. He who has 

burnt (is free from, all the evils from the beginning. Pur-Pfirva (from before) 
usha-burnt. Who has burnt (all evils) from before- m Yah, whoever, 

.Evam, this; Brahm4 is like Purusa (free from all evils): and is an image 

of God. ^ Veda, Knows; realizes within himself. Sab, he; the knower. 
WTO Asmat, of him ; from the knower. Yah, who Phrvab, superior. 
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ti' Tam, him; the 


Bubhasati, wishes to obtain (the object of his desire) 
jealons rival, Osati, burns ; destroys. 

1 . The Self (Visnu) alone existed in the beginning 
of this (creation and next to Him was Brahma) in the shape 
of the Purusa (Visnu). He looking about saw no one else 
but his (own) self. He first uttered (the words). “ I am. 
Hence He got the name of Aham “I.” Therefore, even now 
when (any one) is addressed (‘' who art thou,’) he (naturally) 
says first Aham ayam, “ this is I,” and then he speaks forth 
the other name which belongs to him (as given ^ by his 
parents). Because he from before (purva) all this, burnt 
(aushat) all evils, therefore he is called Punisa (the Ftrst 
burner of sins). He who knows this, verily burns him down 
who wishes to forestall him. 39. 


This was Atman,-Vi 5 nu before the creation; there was Brahma who was like Vi§pn 
(snnJfor to all). Brahma then minutely leeked on all sides and found none else oth^ 
(superior to ) j am.” There is a constant cons- ^ 

ciousnes 3 °of"self (). On this account he passed by the name of “ Aham ‘ I I 


therefore even now, on being aslredjwho are you?), a man first utters 


:;X^:a;:;(su:;;;as nevadalta) giv^n him by his parents. He, B;.l^a I 

Purusa because before this (creation) he burnt (was free from) all the evi s. | 

Sle; "that Brahmd is Purusa) destroys him (his rival) who assummg the | 

superiority over him, wishes to get (the object of his desire). ■% 

MANTRA I. 4. 2. 


Sah, he; Brabml Abibhet, feared ; got ^ Tasmat. 


therefore. Ehakl, alone; one who is alone, Bibheti, fears; ges,,^ 

afraid f^ah, he. Ayam, this; Brahm^ W Ikshatn, | 

Chakre, made. ? Ha, a mere particle, Yat, because, wa 
spea Anyat, obstrnctor (bAdhaka) Na, not. Ast,, there Kasm&t. | 

why ; from whom. 3 Nu, then, fsalft Bibhemi, do I fear. ti, ’ I 

Tafah then; after that Eva, only, w Asya, his. ^ Bhayam fear. WR 

VivAva, left him. -swn KasmAt, why ; from what. ^ Abheeyat, did he feat^j 
ft Hi because. DvitlyAt from a rival, an enemy, (whether superior, equal| 

or Serior not undVone’s dominior). Bhayam, fear- ..ft Bhavati, is. l| 

Vai, certainly. 
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Brahma feared; hence (even now) a man when alone gets fear; thus frightened 
Brahma made this deliberation,—since, there is none else other than me (to oppose me) 
why should I fear? Then it is that his fear left him. Why should he fear? For, it is 
from the second only (when opposed) that fear proceeds. 

2. He (Brahm^) became frightened. Therefore even 
now a man who is alone becomes frightened. Then verily 
He reflected thus—“ Since there is no other to resist me, of 
whom am I afraid ? ” Hence his fear altogether went 
away. For from whom should he be afraid ? Verily fear 
arises from a second (an enemy) only.—40. 

. iVote;-~It is only when either there is a superior who is one’s enemy that there can 
be fear: or where therein an equal inimically disposed : or where there is 3^ninferior on 
whom one has no control and who may injure at an unguarded moment. But the only 
8upert03* to Brahma is Visnu his loving father. There could be no fear from that quarter. 
There is no one equal to Brahm^, for he is the first-begotten of God. While all other 
Jivas are his inferior and suhfeet to his eontrol and so cannot injure him. So there was 
no cause of fear for Brahmii. 

The phrase » dvitiySd vai bhayam bhavati ” of this mantra is one of the legions of the 
advaitins and on it they base their theory of non-plurality. But the whole context shows 
that it has nothing to do with it. It could not possibly apply to Brahman, for the subject 
matter of this Chapter is Prajfipati, 

MANTRA I. 4. 8. 


n \ II 

Sat, He, Brabmd. ^ Na, not, Eva, ever. ^ Re me, felt delight, 

because he was all alone, uwu Tasmat, therefore, vqqmr Ekaki, alone, when 
solitary, ^ Na, not. Ramate, takes delight, Sab he, Brahma, 
f ^ Dvitlyam, second ; a companion. Aichhat, wished for ; longed for. 

Stripumfimsau, husband and wife, Samparisvaktau, in embrace ; embrac- 

MMng one another, ^ Yathfi, as much, vnraui EtAv4n, so much in extent. 
irSat, te, Brahmfi, qro Asa, was. ^ Ha. Sab, he, Brahm^, Imam, this; 

;gross* yq Eva, only, Atmdnain, body Dvedh^, in two parts, qiqimn 

^p4tayat, made to .fall, Tatab, then : when it was split up in to two parts, qin: 

. Patib, husband, q Cha, Patni, wife, q Cha, and. mm Abhavat^m, Became, 
^ came, in to existence. The husband was Brahma and the wife was BrahmAoi or 
pi Saraswati, cRqrn Tasm4t, there»fore, since one body was divided into two, 
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Warn this. Svalj. pleasure. Ardhabrigalam, half of a cup; here g ee 

in the two half portions of the same cup. Brigalam has been translated as a pea, 
a shell. Iva, like. Iti, this, Yajnavalkyab, Yajnavalkya ; 1 apva. 

^ Ahasma, said. W Ha. uwu Tasmit, therefore ; here used in the sense o 
5 )^ (Yasm4t) because. ^ Ayam, this. Akasah, the space, t e voi . 

fewt'striyh, by woman; by wife, win Phry ate, is filled. ^ Eva, in fact, ja Tam, 
her'the wife, Samabhavat, embraced, coupled with ua: Tataij, then. 

Manusyfih, intelligent beings, such as gods, &c. This word is derived from 

the root^ (Man) to be conscious, with the affix. Ajayahta, were born; 

made their appearance. 

3 . He (Brahm^) did not feel any pleasure, because 
no one feels pleasure in singdeness. He wisHed for a second. 
He was an androgyne, so mucli as a man and a woman 
joined in one. He made this very (androgynous) body to 
fall (pat) into two (pieces) and thence arose (pati) hus¬ 
band (Brahm^) and wife (patni) (Sarastvati). Therefore 
Yajnavalkya said “ Therefore arises this pleasure (from 
the union of male and female) (like the coming together 
of butter kept) in two halves of a vessel.” Hence this void 
is filled by the woman. He embraced her (Saraswati). 
Thence were produced all beings with mind (like the Devas 
down to men).—41. 

Note-.-This creation is evidently on a very subtle piano. The creatures aming 
from the first union of Brahma and Saraswati are beings having mind and dwolling m the 
mSal plane. Thoir body is of mental matter. Besides these Manushyas or mind 
endowed^eings, the mental forms of animals are also ereated in the mental plane, as is 
PTitioned later on All those mental forms of beings, that will later take phy^eal 
bodies are ereated by Brahma with tho help of Saraswati the power of ideation. This 
Srof ideas is ever fleeting like the fleeing of Saraswati before Brahma. _ It reamr^ 

Lons power of eoneentration to oateh hold tho ovanoseont Ideas (Saraswati) and mould 
strong p faturo forms of gods down to lowest animals are presented 

ILfittrytalruto Brahma forms in mental matter and multiplies 


* 


m 


them. 


MANTRA I. 4. 
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^ Sa, she; Bralimai?i, (woman as she was, she was naturally bashful). ^ U. 
I? Ha. lyam^ this, lksh4m, deliberation, reflection ^ Chakre, made. 

Hanta, alas. ^ Ma, me. Atmanah, from himself ; from his own body. 

Janayitva, having given birth to; having created, m’ Katham, how. 5 Nu, 
now. ^ Sambhavati, couples (with me), tutu Tiras, disappearance, wfu 
As^^i, let me (disappear) ; let me (conceal). ?tu Iti. ut Sa, she, Brahman! (on 
finding immorality and sin in this). Gaufe, a cow. wm Abhavat, became, 
assumed the form of. Itarah, the other, Brahm^. Risabhah, A bull! 

UT T^m, her, the cow. ^ Eva, only, Samabhavat, approached ; coupled with 
fm: Tatab, from that joining, uru: GAvah, kine. mm Aj^yanta, were born ; came 
into existence. ^ ItirA, she; Brahmdtji. Vadavd, mare, Abhavat, 
assumed the form of. Itara^i, the other, BrahmA A^vavylsab, stallion, 

a best horse, ^tt It4r4, the one. Gardhbhi, a female ass. tut; Itarah, the 
other, * 1 ^; Gardabhah, male ass. ui Tdm, her. Eva, only, Samabhavat, 
approached ; coupled with, uu: Tatah, from that joining, Ekasapham, one 

hoofed animals ; the class of one-hoofed animals, Ajdyata, was born, thtt 

Itar4, she; the one. mt Aj4, shc-goat; Abhavat, became, tut: Itarah, the 
other; Brahm^. uur: Vastah, he goat, tutt the one ; she. Avlh, a ewe. 

TUT; Itarah, the other. Mesah, a ram. ut: T4m, her. tu Eva, only, uuuuu 
Samabhavat, approached; joined, uu: Tatah, from this union, mm: Ajavayah, 
goats and sheep, Aj^yanta, were born, ^ A, up to ; down to. 

PipilikS-bhyah, ants, Mithunam, pair, uu Yat, whatever. Idam, this. 

Kincha thing; created thing. Sarvam, all. uu Tat, that. Tu' Evam, in 
this way. ^ Eva, only, mm Asyijata created ; produced. 

4 . She tlixis reflected “Alas! how does he enjoy 
me after giving birth to me from his own body. Let 
me hide (myself).” She assumed the form of a cow, whilst 
he became a bull, and her too did he approach. From this 
union cows were bom. A mare did one (Brahman!) became, 
(whilst) a stallion did the other (Brahma). A female ass did 
she become, and a male ass was he ; and her too did he 
approach. From this union was born the class of one- 
hoofed animals. A she-goat became one, and a he-goat was 
the other; a ewe was she and a ram the other ; and her did 
he approach. From such union were born the goats and 
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ewes. In this way, every being down to the ants was bom 
a pair each.—42. 

MANTRA I. 4. 6. 




w. Sab, he ; Brahm4. ^ A vet, knew ; was conscious. A ham, I, ^ 

V4va, truly. ’Qfs* Sristib, Sristi by name; the creator. Asmi, am. Hi, 

because. ^ Idam,' this. Sarvam, all; down to the class of ants (worms). 

Asriksi, have created; have produced, Iti. Tatab, for that reason, 
^fg: Sristib, Sristi by name, the creator. ^ (Srija) to create and ^ (Ktich) one 
who creates, Abhavat (he) was. *i: Yah, whoever. ^ Evarri this; that 

Brahmd is Sristi, the creator. ^ Veda, knows ; realizes. TO Asya, his ; 
Etasydm in this, Sristydm in the creation ; among the beings directly 

created by Brahmd. Bhavati, is ; has his place in. 

5. He (Brahma) knew:—''Verily I am the creation 
(creator), for I indeed created all this.” Hence he got the 
name of Sristi. He Avho knows thus (why Brahma is called 
creation) becomes in this creation His (son).—43. 

Note r—The elect who realizes that Brahma is the Creator and the whole creation is 
from his mind, becomes a son of Brahmd, t. e., fit to dwell in the mental plane and work 
there actively. His mental body becomes active. It is through personal relationship 
with Brahmd that the evolution of such a soul is hastened. The Son of Brahma " is the 
technical name of a high class of initiates. 

MANTRA I. 4. 6. 
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TO Atba, afterwards; when Brahma had created the eaters. Iti, for this 
reason, because he thought that he woidd create the food for those eaters, 
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together. «. Sah, he; Brahma. 5^3 Mukh^t, from the mouth. Yoneh as a 

SX^“ph '^Hastabhydm, from his’ two 

Ta^mAt tl ; ^Agn.m,fire. Asrijata, created; produced, 
maUherefore. Et at, these, Ubhayam, both ; hands and lips. ^.' 
Antamtah, inside Alomakam, without hair, i? Hi, because. Yonih 

the place of production, Antarah, inside. This word stands for 

TlTdrl; ’'^Ekaikam, each separate deva 

aslndra^&c. ^ Devam, god, as Indra, Marut. Amum, to this god Indra 

yTo, ' ^ Amum. to tfat ’ o^ ^ 

Yaja offer s^rifices or.oblations, wu Iti, this, m Yet, what is said, ui Sa, that (the 

B 1i r 0“ y* ^ Hi, because. 3 U, therefore. r<j: Esah, this god 

Bra^mA. ^ Eva, only. uaSarve.all. DevAIjL, gods, r^: Ahuij, they say’ 
^ Idam, this, ua Tat, from him ; from the lord, i. c. through the grace of the’ 

« -Vr"”.1 f ’ T ‘ ” Yatkiucha, whatever, Warn, this, Ardram 

^ wet; liquid food, uu Tat, that. %au: Retasah, from Semen. ^ Asriiata 
created an Tat, that liquid food. Soma, the god Soma. ^ U. vaiaa Et&vat’ 
80 mucin % Vai, indeed. Idam, this. 8^-Sarvam, all; whole world, m’ 
ymam,fy. wEv^oiily; nothing more, a Oha. Ann&dalj, the eater of 

; tood. ^ ^ Cha, and. ^ Soma, the god Soma^ ^ Eva, only, m' Annam food 

w&Agnib, fire; fire-god. AnnAdab, the eater of food. One who digeste 
liquid food, himself not being liquid ; Or, it may mean the fire in the stomach 
8t SA, she, the afore mentioned, EsA, this; creation. 35 , 3 : Brahmapah o£ 
BrahmA. wffrefg: Atisfis.tih, the creation surpassing his ownself; the creation’ of 
immortals that are superior to BrahmA himself, their creator, in their nature 
, »m, Yat, because, Sreyasab, superior (in nature), DevAn, the Devas ,* 
the gods. Asrijata, he created, ^ra Atha, now. mi Yat, because. > 1 ?^; 

Martyab, mortal, San, being, AmyitAn, immortals; the Devas ' 

Asrijata, (He) created, rnmn TasmAt, therefore. siraif|; Atisyistib, superior crea¬ 
tion. u: Yab, who. va' Evam, this ; supreme creation. ^ Veda, knows (by 
practice). 5rei Asya, his ; of BrahmA. EtasyAm, this. ^firag:n AtisyistyAm, 

in the supreme creation; among those gods who are superior to BrahmA their 
creator, uafa Bhavati, has his place. 

Afterwards (because he thought that he would create the food for those eaters) so 
he churned (uniting two hands and two lips together). Prom his mouth which was tho 
.place ofproduction and from (or with the help of) his two hands he produced the Are 
So both these (hand and mouth) are without hair inside; for, the place (organ) of produc¬ 
tion is without hair inside; The word of direction for the worship of single gods, such as 
worship this god, or, worship that god, is for the worship of this god (BrahmS) only ; for 
they say, he alone is all the gods (they all having taken their rise from him). This is 
owing to (the grace of the lord). Then lie created from his semen all that is liquid (food) 
That is the god Soma. Thus much of the whole creation is either food, or, eater of food' 
Soma lsthefoodandfiro-godisthe eater. This creation, said afore, is the surpassing 
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creation of BrahmS, surpassing because, he created those gods that surpassed him in their 
nature. Now, that Brahma himself being of the nature of a mortal, (and therefore a 
younger), created those that were immortal (his cider), so this is his Atisfisti, a creation 
that surpasses the creator in nature. In this surpassing creation of Brahma has his place, 
he who knows (by practice) this supreme creation of Brahma. 

6 . Then (thinking “ I have created the Eaters, now 
I shall create the cook and the Eatahles) he churned. 
(Blowing) from his mouth as the place of production and 
(rubbing) with his two hands (the fire sticks) he created fire. 
Therefore both (the hands and mouth) are without hair in¬ 
side. For the place of production of fire is without hair. 

From that (grace of the Lord, Brahma created these). 
Therefore when (the knowers of the Vedas) say “Sacrifice 
to this god (Indra), sacrifice to this god (Marut)” (know that 
the God is one) and all this is his manifold creation, all 
gods are but he, indeed. 

Then (after creating Fire the Cook) he created all this 
moist (food) from seed. That (food) is indeed Soma. So 
far as all that was to be created (nothing else remained to 
be created). All this creation is either the Eater or the 
Eaten—food or its consumer. Soma is verily food, and Fire 
is the Eater of food. 

That (creation of the devas) was Brahma’s super-crea- 
tion^ Because he created Devas, who are (as if his) supe¬ 
riors. Because himself being (endowed with the qualities 
of) a mortal, he created immortals. Therefore it is called 
super-creation (the creation of a thing superior to the 
created). 

He who knows this (super-creation) becomes (born) in 
this super-creation (i. e. is born among the Devas). 44. 

Note :—The fire is produced by blowing with the mouth while rubbing the flrosticks 
witH the hands. The mouth acts as yoni or the fire-hole. Entire creation may be divided 
into two broad parts-outers and the eaten. The whole creation may be summed up 
in this. 

Brahmfir is called mortal here, not because he really is mortal, but because he 
adopted the method of the mortals in creating the Devas le, union with Saraswati. Hence 
it is said—being a mortal he created the immortals. In a figurative sense all work of 
art, (and Brahma’s mental creation was a work of art), is the creation of the immortal 



1 ADEYAYA, IV BEAEMANA, 6. 


71 


by the mortal. The types thought out by Brahm5 live for all ages, while one Brahma 
may pass away and be succeeded by another Brahmfi. The art is immortal, the artist 
mortal. The production of an artist is therefore an athsrisli, and so superior to the 
creation of a child by the father. 

Here ends the Prdjdpatya Brdhmana. 

MiiDHYA’S COMMENTARY. 

In Mantra L 2. 5 it was said “ sa tay^ vacha tcua atmand idam sarvam asrijata ” with 
that Saraswati and that Brahma He created all this. In the present BrAhmana it is shown 
how Brahmd and Saraswati created this universe. 

Idam agre—mean etasya agre, prior to this (that is, prior to this 
creation). Before this creation the Supreme Self alone existed. From 
Him arose Brahma like unto the Purusa Narayana Himself). Purusa is 
Vi§nu, (and since Brahma was) like unto Visnu, Brahma is called Purusa- 
vidlia or Purusa-like. 

But what is your authority for this explanation? sWkara explaincs Puriisa-vidha 
by “ He was also bearing the shapo of man, which means, that he was endowed with 
head, hands, other members. Where do you get that Purusa means Visnu and Brahma 
was a reflection of Visnu. To this the Commentator answers by quoting the Brahma 
Tarka 

It is thus in the Brahma Tarka :— 

The Supreme Nir^yana existed before the creation of this world. 
He was one alone with Him they call Atman and Purusa also. From 
that Lord arose Brahmtl like unto Purusa, 

Why Brahma is called «like unto Visnu’'? Because ho like Visnu is superior 
to all below him. 

As Vi§nu in His attributes is always greater than Brahmfi and the 
rest as well as greater than ^ri, so Brahma himself is greater in his 
qualities than Rudra and the rest. Therefore the nature of being like 
Purusa is spoken of as Brahma. 

Looking all round in all quarters, when that Grand Sire did not 
see anything else, He exclaimed :—Alram asmi I AM in token of his 
inevitableness^ (aheyatwa). 

This non-abandouableness does not refer to body, or sensos or to son and posses¬ 
sions ? The text explains it thus 

Since he was the sole born (and nothing else existed then), it was 
possible for him to abandon all this, (but he could not abandon his own 
nature) so he thought on his own essential nature, he as unabandonable 
(aheya) and so he got the name of Aham I AM. And BrahmS also is 
called Purusa. Purusa is He who from before (purva), has burnt (usa) all 
sins, who is eternally sinless. (It is the epithet of Visnu). (It is applied 
secondarily to Brahmil also, who was created sinless from beginning by 
yi§nu). 
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Note.—The syllable puru of Purusa means from before, i.e., it is equal tapflrva. And 
usa means to burn. 

Since tlirougli the grace of Narayana all the sins of Brahma were 
burnt up from before he is called Purusa. 

He who knows this Purusa (and why he is so called), burns through 
the grace of Brahma and Visnu and his indignation, his rival, who wishes 
to get beforehand what he has put his heart to obtain. 

(2) Since Brahma himself was frightened when he found that he 
was alone, so even now the people get frightened through want of 
discrimination when they are alone. Then Brahma reflected thus. 
Since there is no one to oppose me, or frustrate me, and since all else 
is to be created by me, and since Hara himself is to come after me, 
from whom am I afraid ? Thus reflecting his fear went away. Because 
he is the most beloved of Visnu (there can bo no fear from Visnu, who 
is superior to Brahma), since he has created all others and stando in 
relation to them of a father (there can arise no fear from them also). 
From whom should he be then afraid. For fear arises either from an 
equal adversary, or from a superior adversary, or from an inferior- 
adversary when that inferior is not under one s control. 

Note There could be no fear from a superior, for only Visnu Is his superior, and 
he is his most loving father. There can be no fear from an equal, for there is no one his 
equal. All are lower to him. The whole world is his inferior but there may be fear from 
it. This is -answered by the next verse. 

Since the entire inferior world is under his control even (and not 
he under its control) (so there can be no fear from it). Moreover this 
inferior world had not come into existence then, and the only superior 
that existed was Hari alone (and there could be no fear from Him). 

(3) Since he was single, Brahma, did not feel any delight. There¬ 
fore a single person feels no delight in his singleness. So he wished for 
a wife. He became stouter in size (containing Saraswati within, himself). 
The size of the body was that df a husband and wife, the body of Brahma 
was as big as that of Brahind and Saraswati taken together. Then he 
divided this (double) body into two. Because he thus caused to fall (pat) 
therefore the words patl (husband) and patni (wife) arose from them. 
And therefore their pleasure is one as of a thing kept in two halves of 
one vessel. Then in her (Saraswati) he begat all Devas lika Umeila and 
the rest, and all Manus as well. These Devas and Manus are called 
Manu?ya because they have mentality in pre-eminence in them. 

Though that goddess Saraswati is all-knowing, and has full devotion 
to Brahma, and understood well her duty as wife towards him as her 
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husband, and knew the eternal relation between her and Brahma as 
that of husband and wife, yet through natural feminine bashfulness she 
acted as if it was against duty to have connection with Brahma (and so 
she ran away from liini). In order to create manifold creatures she assum¬ 
ed the form ofcow&c. while Brahm4 took the form of bull &c,. Thus 
they created all this. 

(4) (5). Since he created all this, he is called creation. He who 
knows this gets his soiihood, in this creation in whatever state he may be, 
from ant to the highest tiudra, according to his capacity. 

(6) Thinking “ let me create-the food and the eater of food (he 
created fire the digester cf food). He churned his two lips with the palms 
of his two hands. From that rubbing of the lips with the palms of the 
hands there arose fire from inside his.mouth and hands. (This was the 
generation of the fire of digestion.) 

Thus because he is the cause of all, and because he is the master 
of all, he is called by tlie Icnowers of the Vedas as the Sarve clems the 
All-gods,” showing that all are dependent upon him. 

That the best knower of Brahman created that Soma from his seed. 

Though he is superior to all ill lii^ capacity, yet as he created the 
Devas and others, who are his inferior through the method of mortals, 
namely,^by intercourse with Saraswati, it is said that the mortal created 
the immortal, one having a shorter life created those who possessed 
longer life. 

1. Before this world appeared there was only the Lord Nar&yana. He had fe'ri ( ) 

along with him. He is called Atman as well as Puru^a. Prom him the mighty Brahmd who 
is everyway like Nfirdyana came all else into existence. The qualities of Vi.snu are always 
more than and superior to those of Brahma and Sri ( ^ ). So Brahma has more and 
superior qualities than Rudra and other gods ; in this point Brahma is like the Purusa or 
Narayana and so he has been called or like Ndrayana. 

That Brahma, the great father of all, looking on all sides and finding none else said 

(lam), meaning there is a constant and unchan gable consciousness of self (ego) 
Because he was all alone, he was conscious that this world that was to come out of him 
could be given up, but not the consciousness of his own-self; so the constant knowledge 
of his own-self always presented itself before his mind. Hence Brahmfi, passed by the 
name of Aham ( ^' ) and he also passed by the name of Purusa. The first (of the born) 
is called Purusa because he burnt (was free from) the sin through the grace of Nfi,r&yana. 
He who knows the Purusa destroys him (his rival) through the grafce of Brahma and 
Vi§nu who wishes to get (the object of his desire) 

2. Since Brahma got suddenly afraid finding himself alone, it is therefore, even 
now, people get afraid when alone, the reason of which they know not. 

Brahma then thought thus within his mind. Because, I have none to oppose me, for, 
everything is to be created by me afterwards, so why should I fear Prom such a consi¬ 
deration his feav disappeared. Pear he had none from Visnu because he was much 
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beloved of Hari, and fear he had none from no body else for, he was their creator, more¬ 
over these were to be created by him afterwards. 'Why should he fear then? Fear 
proceeds from an opponent, cither superior or equal or Inferior. The world was inferior 
to him and it was completely under him and was not yet created ; and Lord Yisnu was, on 
the other hand, a loving superior. 

3. BrahmS, was not happy because he was single ; therefore, people, now. when alone 

donot find pleasure. Then he assumed a gross body and wished for a wife. The body of 
Brahma consisted now of BrahmS, and Sarasvati, the husband and wife united into one. 
Then he divided his own body into two. Since the same body was divided into two, tho 
one got the name husband, and the other wife. Therefore their pleasure is. one 
(common) like something contained in the two half portions of the same cup. Then in this 
wife he gave birth to all the gods such as ^33 (Umes a) &c., all the Manus ( ) <S:e., and 

these all are called Manusya ( ), on account of their superiority in the capacity of 

thinking. 

4. All-knowing as the goddess Saras vati was, and though she was devoted to 

Virincha, ( ) and though she knew full well that it washer duty to be the wife of 

Brahma, and though she knew full well that their connection as husband and wife was 
eternal, yet she looked upon this Union with Brahma as an impious act, it was only to 
show the bashful nature of a woman. In order to create various kinds of objects she 
became cow &c. 

6 . Brahma is S.risti, the creator, because he created all this. Whoever knows this 
becomes directly his son (his immediate descendant) and he has his place in this creation 
beginning with Rudra ( ^ ) ending wifch ants according to his own capacity. 

(Wherever he may be, he knows he is a son of Brahma.) 

6 . Then tliinking “I should create food and eaters of food ” he churned the two lips 
and the inside of the palms of tho two hands. By the help of the two hands fire was born 
from inside the mouth. As ho is as the cause of the generation of all the Oevas and is 
their master as well, so the wisemcn skilled in the Yedas call him figuratively All the 
gods (in fact he is neither all the gods, nor one with them). That Brahma, the best of all 
of those that know Brahman ( 3 ^,) created food from his semen. Considering the 
merit Brahmfi is superior to all the gods, but considering the mortal qualities he is 
inferior to them ; the gods that he created though inferior to Brahinfi in merit are 
.superior to him in this that their period of lifetime is more than his. So his creation of 
the gods is his surpassing creation, (that is the creation of those that surpassed him 
in longevity). The man who knows him lias his birth in the world of gods through the 
grace of the Lord Yisnu ; and thcro he has his pleasures and knowledge according to 
his real merit. 


Here ends the Bheisya on the PrdjYtpatya Brahman. 



1 AbEYlYA, V BBAEMANA, 1. 


75 


Fifth Brahmana. 

(Called Avyakfita.) 

MANTRA I. 5. 1. 

^ fT I H STTW^ srrwt srm vrr i 

5rRWT'5(,^^: >5^1^ TI!;=WRt TR^^r?^#cIT^ 
H ?TTS^ q:%^5qR^ ?r H 

cr>^?%Tfr^?T ir^r^ i 

I ^ ?r >3:# lU ii 

rm Tat, that, the above-mentioned. Id am, this, Lord (or world), crf^' 
Tarhi, then, in pralaya. AVy4kyitam, the change-less ; the Free-from-modi- 

fication, (1) the Supreme Brahman -called N^raya^ja as well as the goddess 
Laksmi, (2) not manifested. The word idam will then refer to the '* world ’’ and 
av^akrita will mean “ in the causal form ”' or undeveloped,’^ Asit, was. 

THT Tat, that avyakta, that Supreme Brahman, or that unmanifested world. 
?TR N4ma-rup4bhyam, .through name and form (and not by any thing 

else). ^ Eva, only, Vyakriyate, is manifested (by Hari). Asau-n4m4, 

ttiat-named, having the name of Hiranyagarbha, Mahat, &o. It is a compound 
of adas n4ma. m Ayam, this, all things Hiranyagarbha &c. and the Mahat-tattva 
&c. ^ ^*3: Idam-rupah, this-formcd, having this particular form like the four- 

faces of Brahma &c._, as compared to Mahat &e., which has no particular form. 
The Lord manifested the world, with objects in them, some having particular 
names only, such as the Mahat &c., and others having both particular names and 
particular forms, as the Four-faced Brahma called Hiraijyagarbha also. The 
Four-faced Brahma &c,, are more specialised than Mahat, Ahankara &c. and there¬ 
fore are called idam-rhpah'” this-formed.” Iti, thus, cm Tat, therefore, that 
is, since the Supreme Visnu in the beginning differentiated all things by name 
\andiorm only, the .people now also differentiated things by name and form. 
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Thus they called some as Devadatta, the other as Yajnadatta. One part is called 
head, the other is called hand, some bone, tlie other muscles &c. ^ Idam, this , 

every thing that we see in the world, Api, even, Etarhi, now; at 

the present time, Namarhpa-bhyam, by name and form. ^ Eva, only, 

Vyakyiyate, is made manifest; is. Ayam, this thing ‘pot or person, 
Devadatta. A saunama, of this name, Idamrhpai^, of this Jorm, xfn 

Iti, in this way. Sah, He (the creator, existing even in Pralaya). Esab, 
this; Hari the creator of the world, the Supreme self. Iha, here ; in the body 
of every created thing beginning from Brahma. ^ A, up to ; or down to. 
Kakhagrebhyab, ends of this nails, nrag: Pravistab, entered, w Yatha, just as. 

Ksurab, a razor, Kshuradhane, in a razor case, Visvambharab, 

the Vayu called Visvambhara. % V*a, or. Visvambharakuiaye, in the 

dwelling of Visvambhara ; in the bodies of living beings. Avahitab, con¬ 

tained. ^ Syat, is. ?t' Tam, Him; the Lord though present in the body. ^ 
Na, not. TO'fu .Pasyanti, see. He, because. Sab, He; the Lord, 
Pranan, inspiring; existing breath. Eva, only. Pranab, the Prapa Vayu, 
■yrn! N4ma, by name, Akyitsnah, partial limited in quality. ^Vadan, 

speaking. Vak, Vak; speech, Pasyan, seeing. Chakshub, the eye. 
^ Sriijvan, hearing, Srotram, the ear. Manvanab, thinking. ^ 

Manas, the mind, Tani, those ; mentioned before, Et4ni, these, such 

as Prhna, Vak &c. ^ Asya, His; of the Lord present inside the body. 

Karman§.m4ni, the names according to the functions performed, m Eva, only 
and nothing more, wi: Atah, of these; among these Prai? a, VAk &c. Sab, 
well known. Yah, who. Ekaikam, only one. Upaste, worships. 

Sab, He. ^ Na, not. ^ Veda, knows, Hi, because. Esab, this; wor¬ 
shipper. Atab, in these ; in breaths, speech &c. Ekaikena, (having 

worshipped) by one and one only, Akptsnab, of limited knowledge ; ignor¬ 
ant of the glorious Sachchidanaiida form, the Lord. ^ Bhavati, is. Atmd 

Atman ; the Lord in His full glory. ^ in this way. ^ Eva, only. Up4- 

sita, one should worship. Atra, here ; in Atman in His full glory. Ete, 
these ; knowledge, bliss, Prana &c. Sarve, all m Ekam, one ; united into 
one. Bhavanti, are. Yat, that. ^ Ayam, this, Atma, Atman. 

m Tat, that. ^ Etat, this, w Asya, of Him the Lord. ^ Sarvasya, of all 
the qualities of Him who is termed Atman, Padaniyam, basis :substratum, 

refuge. Hi, because. ^ Anena, the Lord ; the Atman thus worshipped. ^ 
Etat, this. Sarvam, all. ^ Veda, knows, w Yatha, as. tr Ha. t Vai,^ 
verily. Padena, by the means (adopted), Anuvindefc, gets the result. 

^ Evam, similarly. Yab, who. Evam, this ; the Atman in His full glory. 
^ Veda, knows; worships. Kirtim, fame. 5%T«^^lokani, supreme felicity 

and knowledge, bliss and knowledge. This word is a compound of n (Sam), 
bliss and (Lokam), knowledge, Vindate,-may attain. 

Then (at the time of Pralaya), (that Brahman) was in a condition when there was no 
change of form or nature ; which some call the casual form of this world). It was by name 
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and form only that that Bralunan (or the unmanifested world as some call it) was made to 
suffer a change. The change is of the nature that, this thing is of such and such name and 
of such and such form. It is therefore that the things of the world when they undergo a 
change, they change only in name and form, (but not in their essence). The change con¬ 
sists in this that it becomes of such and such form. It is the creator who entered into 
and pervaded every body up to the end of the nails, just as a razor gets into a razor case, 
or as the VAyu called Visvainbhara pervades the body which is (called) its dwelling place! 
Yet those that arc dull, do nob see him. Limited in quality (and therefore partially known) 
is He, when Ho is called Prdna on account of exciting breath in the animals. Similarly 
limited in quality and therefere not known in His full glory (is He) when He is called Yak 
in exciting .speech, and when He is the god of the eye by exciting sight, when He is the 
god of the ear by exciting hearing, when He is the god of the mind by exciting thought. 
For theso aro only the designations of the Lord according to the functions performed. He, 
worships one and only one among these (Prana, Vfik &c.)-does not know the Lord in His 
full glory, (he knows a part only of all the qualities, (glory) of the Lord, Such a wor¬ 
shipper who worships Him by the one of these names has but an imperfect knowledge (of 
the glorious Sachchidanaiida form) of the Lord. One should worship tho Lord with the full 
knowledge “ tliat this is Atmau,—Atman in His full glory, Atman and nothing more or 
nothing less.’' Herein, in Atman do all these qualiftcatiuns) join into one. That which is 
called Atman and (which ought to bo worshipped) is the basis of all the qualities mentioned 
before. For, through Him thus worshipped one knows (realises) all this. As certain it is, 
that one may get the objects of his desire by adopting right means. So certain it is that 
he who knows tho Atman in His full glory may get good name, bliss and knowledge. 

•1. Then verily existed that Changeless (Brahman and 
the undifferentiated Jlva-prakriti). That (unevolved) be¬ 
came differentiated (by Brahman) through name and form 
(by his giving to the Jivas) particular names; (and to the 
Prakfitic matter) particular forms. 

It is therefore now also that (people) differentiate (all 
objects) by name and form;—(saying) “ he has that name, 
it has this form.” 

He (Brahman) entered therein through and through, 
yea to the very end of the finger nails—as a razor fits into 
the razor case, or as the all-sustaining (Vfiyu) pervades 
fully the bodies of all living beings which are its dwelling 
place. 

(But alas dull men) do not see him (though he is so 
uear to them all). Non-complete does he appear to them, 
for when breathing he appears as breath, when speaking, 
as speech; when seeing as sight; when hearing, as ear; 
when thinking, as mind; But all these are names of his 
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different activities only. (Those who worship him under 
these names, verily worship him in part only). For they | 
worship him either as one or the other, but do not realise ^ 
him in his entirety. Verily (such a worshipper) is imper- | 
feet, for he worships him in part only. 

Let men worship him as Atman only, for in the (Con- f 
notation of this word Atman all those qualities of omni- | 
science, omnipotence, etc., and all activities of seeing, etc., ^ 
are included, they find their unity in this. For this what is I 

called Atman is the receptacle of all these qualities of him. f 

For through the worship of this Atman one kn&ws every- | 
thing. As surely as a man employing proper means at- 
tains the desired end so does he who knows this Atman ^ 
obtain glory as well as supreme felicity and perfect know- 
ledge.—45. ^ 

MADHYA’S COMMENTARY. :l 

[In the preceding chapter, it was mentioned that the Atman i 
(Brahma) alone existed in the beginning, and it was further mentioned 
there that this Supreme Self sliould be worsliipped, and no other minor 
Deity. The Sruti now describes in detail the method how the whole 

creation came out of this Atman.] ' 

[The word Viifvambharah literally means “ the support of tho < 
universe.”] Here it denotes the VAyu. The text uses the word “ Partial ^ 

is verily he,” (it does not mean that the Supreme self is not full or can be v 

divided into parts but it) means (that) the man who (does not worship 
tlie Supreme in his aspect as the Supreme but) worships him in his y 
partial manifestations, (such as in fire or air &c.) worships him imperfectly, | 
(and therefore it is said that the worship of such a man is imperfect.) | 

[The word Visivambhara has befeii explained by some as meaning | 
fire or the gastric fire, for it is the fire in the stomachs of all, which ^ 
digests food, and thus supports all. But this explanation is not comet , 
Though the gastric fire digests food, it cannot bP said to be the sup'port ? 
of all.” On the other hand, Vayu, by dividing itself into seven parts, ^ 
as. the seven nerve currents, in all living beings, supports the universe | 
and the Sruti itself mentions “ By. the thread of Vayu, Oh Gautama! 
this whole universe is supported.” In fact, VAyu meaning the highest | 
Ether, pervades the whole universe, and supporttf all the heavenly spheres, 
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iu tlieir motions round the suns, and of tlie suns round the central sun. 
It is the all-powerful Vayu.that sustains the globes in space, and there¬ 
fore Vayu alone is entitled to the name of Visvambhara or the support 
of all] 

[No doubt the word “Support of all” may be applied to the 
Supreme Himself, but the Lord, though the “Support of all,” is not 
meant here ; but the reference here is to His first-born son Vayu, through 
whom the world was created and by whom it is maintained.] 

[The words in the text “ Partial is he ” do not mean that the Lord 
when pervading the bodies of all beings loses his perfection, or gets the 
imperfection of the bodies which he pervades.] 

[The word Akjdtsna, meaning not-fiill, does not refer to the Lord 
at all. The Lord is infinite in his glory and always full, and it cannot 
be conceived that he may pervade any body not in his fullness and 
entirety. It is against the very notion of God-head of the Lord, for 
wherever he is present, he is present with all his fulness. Therefore, 
he is present in deities like Fire, Air, etc., in all his fulness. But that does 
not justify the worship of Fire, Air, etc., as the Lord. Therefore the SJriiti 
says,-“ Imperfect is the worship of that pei’son who worships the Lord as 
fire or air, etc., for they are mere aspects of him and do not express all his 
qualities.” Thus Agni or fire represents only one aspect of the Lord, 
nainel 3 % his being the leader, for Agni means to lead, similarly Prithivi 
or earth means all-expanding, and represents only another aspect of the 
Lord. Therefore, words like Agni, Prithivi, etc., though expressing the 
Lord do not express all his attributes. Thus the Lord is called Prana 
or life. This word expresses only one aspect of liis activity, namely, 
breathing. Consequently the person who worships the Lord as Prana 
is an imperfect worshipper, not because the Lord is not present in all His 
fulness ill Pr^na, but because the worshipper does not realise the fulness 
of the Lord. In fact, all partial names, under which the Upanisads 
sometimes teach the worship of the Lord, as Breath, as Sight, as Hearing, 
as Taste, etc., only describe a portion of the activities of the Lord and 
consequently no worship of the Lord, under these aspects, can be com¬ 
plete. It is only when the Lord is worshipped as Atman or the self that 
he- is. worshipped in his fulness. For Atman or the “ I ” is the highest 
expression of consciousness and therefore when the Lord is worshipped 
as the very “I” of one's “I,” that he is rightly worshipped. Moreover 
the word Atman or I or self is a word, the etymology of which denotes 
fulness. No other function of the human body can come up to the ful- 
pegs and the entirety of the conception of “ I.” Breathing, hearing, 
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S66ing, smelling, 6tc., do but donoto portions of buru3-Ti cictivity, but wbon 
a man says he uses a word which includes all the functions, and 

much more. Tlierefore ‘‘ 1 is a name which has the nearest approach 
to the fulness and the perfection that we find in God-head.] 

It is therefore that in the Zoroastrian religion, among the several imme^ of God 
Ahmi (I AM) and Ahmi Yad Ahmi (I AM THAT I AM) are two of the most secret names 
of God. We find the same idea expressed in the Old Testament of the Jews where God 
tells Moses to say to the Pharoah that “ I am that I am ” has sent him ; meaning thereby 
that this most secret and sacred name will show to Pharoah that Moses came with the 
highest credentials, from the Highest Hivinity and not from any minor divinity. The 
same idea is expressed in the Upanishads when they say that “I'* is the highest name 
of God and that the most perfect worship of God consists in meditating on him as the 
inmost centre of one’s own consciousness. 

[If the words breath, sight, etc., do not denote the fulness of Atman 
what is that word which denotes all the attributes of the God-head.? The 
answer to this is that the word Atman is such a word.] 

The words Prjlna etc. (are no doubt names of the Supreme God, 
but they) do not express His fulness o£ all qualities. On the other hand, 
they express only certain actions and agencies of the Lord, such as 
breathing, (seeing) etc. The word Atman alone expresses the fulness 
of all His attributes. This Atman verily is the receptacle or substratum 
or basis of all qualities that we find in different objects in the universe. 
(And because it is so) therefore, the God should be worshipped under 
the name of Atman alone, because this is a word expressive of all quali¬ 
ties). Through this worship one knows all this, because God alone is 
the giver of all knowledge ; and therefore it is proper, that his worship 
should be by such a word as will express the complete fulness of all His 
qualities. 

Since by merely worshipping God one gets qualities of all knowing¬ 
ness etc. how far more, therefore, must be the all knowingness etc., of 
the God himself. 

The word Pada in the text signifies “ appropriate means ” (that 
through which anything is attained.—Padyate). 

As by employing proper means, the appropriate fruit is obtained ; 
so by worshipping the Lord (with a right conception of Hie God-head, 
namely) that he is possessed of all auspicious qualities, one obtains glory 
and ^loka. (What is this Sloka ? Does it not mean fame ? If so, is it not 
a repetition to say that one obtains glory and fame, as glory and fame are 
not different ? The commentator therefore explains this word.Sloka thus:—) 

The word Sloka (does not mean here ‘‘ Faoie,^’) but it is a compound 
of two words Sam meaning and lofca meaning “ knowledge.'’ 
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The word ^loka, therefore, means the snpi^e bliss and supreme 

knowledge. The loka eomes from the root Vluk “to shine,” and means 
Jcnowledge. 

[The eomrnentator having explained tlie above Sfuti in his own 
words now, quotes an authority for the explanation that the has given.] 

It is thus written in the Adhyatma:— 

Before the creation tliere was only Lord Narayana and the Goddess 
Naraj’^ani (His creative energy) ; and the rest was iminanifested, the 
Lord Narayana made the manifest. After creating this world and 
after creating all the bodies therein, the Lord got .into them from the 
hair of the liead iipto the end of the nail of everything created, just as 
a razor gets into the razor case or just as Vayu into the whole of the body. 
.Persons that are dull cannot see Him though He lias got into everything. 
Some though' tliey know that the Lord is within everything do not know 
Hun m His full glory. To get into everything and to make every body 
breathe and hear, &c., are but partial qualities of the Lord ; so Pr^na, &c. 
aie only the names of the Lord that indicate the separate functions per¬ 
formed by Him. Tlierefore he who worships the Lord as Prana, &c., do 
not worship Him in His full glory, ({. e., vvith all His qualities)! forAese 
are but partial qualities of Him, and by these names the worshipper knows 
a part of His qualities. When the great Lord has many qualities, to 
know but a pait of His qualities is only lo have an incomplete knowledge 
of Him. He who knows or worships the Lord as Atman has a complete 
and perfect knowledge of Him. The Lord Hari lias the qualities 
like Chit (i^) and Ananda bliss &c. always present in Him. 

It is on account, of the presence of these qualities that He is to be 
known as Atma (^) {i e., He is to be realised while worshiped 
as Atm A, one having all the qualities like, sat, chit &c). The word 
Atman includes the functions of making one breathe &c., as well as 
the qualities of being Chit, Ananda &c. Therefore Atma is the Lord on 
account of His possession (being the basis of) all the qualities. The 
Lord has been called the basis of all the qualities because whoever 
knows the Lord becomes the knower of everything. When all knowing 
becomes he who knows the Lord, then need it be said that the Atman 
the Lord has all the qualities in Him. As well adapted means are 
always followed by- success, so it follows that a man attains Mukti, 
and obtains fame, happiness and real knowledge when he knows Hari 
who is the Lord of all the J-ivas, and who is the basis of all the 
qualities, 

U 
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MAiNTRA 1, 5, 2. 

^ ?TtSJ=^fIT^5T: 15^ TSRIK 

^Rft^d I TSPigqT^m ^ ^ 

^ 5T srfTT^^ U^U 

sra Yat, which; who. 5!nin,Ayam, this. ^ Atma,Atman. *tck'A ntavataram 
the inner most nearer than anything present in the heart of hearts of^ all being 
inside the Jiva himself, n Tat, that; just spohen. Etat, this Atman; 

this form of Atman, jam Putr&t, than a sop. a-a: Preyah, dearer ; because to 
some the Lord is an object of love without any personal motive, and to others 
He is the means of attaining bliss ; the former is superior to the latter, winj 
Vittfi,t, wealth, Preyalj, dearer, aiawm Anyasmat, than other, 

Sarvasmat, than all things, n-q; Preyah, dearer. =1: Yah, who- Anyam, 

other thing, Atmanah, than the Atman, the Supreme, Pnyam, 

dearer. Bruv4pam. To the speaker, to the person who knows or thinks that 

any other "thing is dearer than Atman, Brfiyat, may say. fw'Priyarn, The 

thing which is dearer to you than Atman. Rotsyati, will destroy; will 

deprive The nominative of this verb is the “ Lord,” “ Visiju ” understood, 
fra Iti. aiSah.He; that devotee ofVispu. l^varal), strong or powerful, 

capable of.- f Ha, no doubt, rrm'I'atha, of that sort; vii Eva, just, Syat, 
must (he) be. Atmlnain, the Atman ; the Lord Vispu. Eva, only. 

fa^^lPriyain, dear ; (dearer and dearest). Dear to some for no cause and dear 
to others as an object of pleasure He is. Upastta, (one) should worship, 

g; Salj, He. =!i:Yah, who. Atmanan, Atman, the Lord Visnu. Eva, 

only. 'ftn^Priyam, as a dear thing. Upaste, worships, sreu Asya, His; 

of the worshipper, fan' Priyam, the thing that is dear, roiraui Pramfl.yuktam, 
subject to destruction; or this word may mean any perishable object, n Na, not. 

Bhavati, is. ? Ha, certainly. 

2. Dearer than a son, dearer than wealth, dearer 
than any thing, dearer than all, is this Atman who is Innei 
most. (If a true Devotee) says “The Lord will deprive you 
(of the thing dear to yon),” to a fool who says other things 
are dearer to him than the Atman, is certainly strong and 
capable of checking himself from that thing, such strong. 

2. This Atman, who is the nearest to us all is dearer 
than son, dearer than wealth, dearer than one’s own self, 
dearer than everything else. If, therefore, any one were 
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to say “ Some thing else is dearer to me than the Atman ” 
let the true devotee address him saying “ The Lord will 
destroy your object of love (if you hold anything else 
dearer than the Lord),.” The word of such a devotee will 
come out to be true, for to whom has been given the power 
of destroying that Man’s object of love. Let,one, therefore, 
worship the Atman alone as dear. He who worships the 
Atman alone as dear. He who worships the Atman alone 
with love, the object of the love that man will never be 
destroyed.—46. 

Note :—This verse shows that God should be worshipped with 
love, arid not through fear, for he is the dearest object of love, dearer 
than all the things of the world, dearer tlian even one’s own self. 

MADHVA'S COMMENTARY. 

[Lest one should think that the highest object of love to every body is his own 
self,’ the commentator explains this verso thus :—] 

That Lord (who existed even in the great dissolution) and who 
(after creating the universe of matter and spirits pervaded them all) 
that Adorable Visnu is naturally dearer than a son, dearer than wealth, 
dearer tljan one’s own self, yea, dearer than eyery thing else. 

[Says an objectorThough a son or wealth is not naturally dearer to a man than 
his own self, for one’s own self is naturally the dearest objeet of love to every one, 
therefore this verse really means that one’s own solf is dearer than all. How do you say 
that this verse refers to God and that God is tho most natural object of love to all, 
dearer than one’s own self. This question is thus answered by the eommentator 
The Lord himself has created in man the love for his own self. 

[For a man is sometimes seen doing works against his own welfare works which 
lead him into pain, thus showing that one’s own self is not always dear to every one.] 
[Had not the Lord implanted in the hoarts of every creature tho love for one’s own self, 
^d had this love been a'h un-created objeet, then all would be found doing, at every 
time, that whleh is good for their self, and never doing that which is injurious to their- 
self for no one can act against his innate nature; (as fire ean never cease to burn for 
that is its own nature). But the very fact that a man can do things which he knows 
would give pain to his self proves, that the love for one’s own self is not an innate 
quality of man, but a quality implanted in him by the Lord, and which the Lord, if he 
so wills it, ean be turned into the hatred of the self.] 

[Says an objector :~-We can admit that God has implanted in the heart of every 
man the love for his own seif, if we ever see that one’s own self is ever hateful to any 
one. But the self is never hateful to one, and so it is natural for man to love his own 
self, not because God has created that lovo in him, but because it is the natural quality 
of the soul to love itself. Next this objection is answered : -] 

Since a man is .often seen doing acts against his own welfare, that 
very fact proves that his self is not always dear to him. 
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[For whom the Lord wishes to puuish, he makes him do evil deeds and thus that 
man works evil against his highest interests showing that oven the love of self may^ e 
trampled under toot when the Lord so wishes, and when the Karma of that man requites 
that he should be blinded into evil course, But does not' this imply that man is not a 
free agent, but is impelled by God to perform evil acts, in order to qualify himself for 
tiiG region of darkness. Th.e answer fco this is thus given . 1 

[Some souls from very eternity aro meant to go to hell, as the others, from very 
eternity, aro destined to go to heaven. The souls whieh are predestined to go to hel , 
are the souls whom the Lord makes do evil deed, so that they may go to hell. As e 
makes the other elass of souls do good deeds so that they may go to heaven. A man is 
not a free agent, though he imagines that he is so]. 

Since when Visnu makes one bate one’s own self even, then it 

follows that the self even is no longer an object of love. ^ 

Admitting that ones self is dear to one, simply because God has made it dear to 
him, and not because it is naturally so, how does it follow that it is natural for man to 

love God, and that God is naturally the most dear object to man? For we see that 
there are atheists who hate God, and, that there are worldlings, who love the objects of 
the world better than God. The answer to this is next given ^ cA 

[Atheists aro those souls, which from eternity have been marked out as destined 
for hell, and who cannot but hate God; for that is the only way which would qualify 
them for that region ; while worldly souls aro tomporarily blinded by the pleasures and 
and attractions of the world i.nd are dostined for suffering to learn to love God. 

Because when God becomes dear to one, everything else becomes 

dear to him, therefore the Supreme Lord is the only true object of love 

IMS a well-known fact that saints and holy men, who abandoning all worldy lov^, 

have loved their God, with all their hearts, were in their turn loved by all oreaturos. So 
Siuoh so that ferocious animals, liko lions, and the test in the presence of sueli ‘‘ave 
forgotten tlieir natural antipathy for man. To take an example from the Saorod Books 
of the East, we find that Prahlad was thrown before tho wild elephants and \onomus 
snakes but they did not hurt him, Eaniel, who loved God above all things, was thrown 
into a lions’ den and he was not killed. Abraham, who loved God dearer tlian his own son, 
was thrown into the fire, and the lire did not burn him. All these iiistanees, and hundreds 
of such instances ean he quoted from the lives of the past and from those of tho living 
saints to prove that tho love of God is above all loves, and that it is the most natural 
tiling for man to love God and the most unnatural thing for him to hate him, prove t e 

^^°''Vutthrtext has the word Atman, a word which is of doubtful import, it may mean 
own self and it may mean tho Supreme self. You have shown above that it cannot 
Tean in tho passage under discussion, one’s own self; hut how do you say that the word 
Atmaii means Visnu, and not any other dolty. To this the commentator answer thus . 

YisAu the Supieine God is indicated by the word Atman because 
be has sol (Apia) all qualities in him. Therefore that person who 
thinks that his own petty self or any other worldly object is dearer to 
him than Vi^rui should be addressed by every lover of Visnu thus 

Thou art but doing harm to thy own self, Oh foolish man, and 
destroying thy own future happiness by loving others better than God.” 
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He has not only the right to admonish such men, but he has the power 

given to him by the God to destroy the object of love of that foolish man 
by cursing him. 

But a man who docs nofc love God above everyfching else, finds his own pnnishiuent, 
by boing sent to suffering. Why Is it necessary that tho devotee of God should admonish 
him, and even go to the length of cursing him. The answer to this is next given 

Though that unfortunate man who loves others higlier tlian God is 
already a miserable creature, yet the pronouncing of the curse on him, by 
the lover of God is necessary to draw his attention to his evil course. 

(It has always been the rule, rather than the exception that before soril or a nation 
was condemned, that God has sent His prophets and saints to warn such mon or people, of 
the iniquity of their deeds, and to draw them back to the path of righteousness. Such 
holy men eome to the world, and as representatives of God, with the delegated authority 
of God, to eurse whole nations or individuals, when their message is not heard by them. 
The destruction of the Yadus by the eurse of Burvasa, the scattering of the whole nation 
of the Jews by the curse of tho Christ, are living examples of the power of such god-like 
men to punish, as woll as to admonish. Tho evil doer, no doubt by his evil deeds, draws 
on his he«ad the implication of such holy men. It is not tho implication, which is the cause 
of his suffering, but his own evil deeds. No moro is tho sentence passod by a magistrate 
on a.criininal, tho cause of the suffering of the criminal; bub tho crime committed by that 
offender, against tho .laws of the sovereign. The magistrate, in passing the sentence, 
merely speaks out the will of the king ; and punishes, not by any power inherent in him* 
but by tho power with which the royalty has invested him. Such a>e the holy men, when 
they eurse and punish those who break tho laws of God.) 

When a Vaislinava fclins speaks out to,a sinner lie 1ms the power to 
destroy the object of love of the sinner. Thongli such a sinner is already 
a sufferer yet the speeoli of tlie Vaishnava specifically gives hiin pain 
(by drawing his attention to the cause of his pain.) 

Therefore Visnu is the dearest of all, and he who worships Him as 
the dearest of all, the object of iiis love never becomes impermanent, and 
his joy always subsists. 

Therefore by constantly worshipping the All-beloved Visuu the 
devotee draws the' love of Visnu and that Eternal Unborn-Vi^>nu always 
does,what is pleasant to liis devotee. 

Thus it is in the Adliyatma. 

MANTRA I. 6. 3. 

Brahmanvidyayd., through the knowledge of Brahman. Sar- 
vam, all; whole perfect. Bhavisyantah, become, all get perfection accor¬ 

ding to their capacity. Yat, that; what. Ahuh, say; that through 
Brahraavidy4 great ones attained wholeness or perfection according to their 
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fitness, the natural purity of the soul (Jlva) is brought out by Brahma-vidya. 
It was Ajhana which hid the inherent splendour of the soul which is again 
brought out and made to shine by Bralinia-vldya. na Tat, regarding that, 
aw: Manusyah, some men. Manyante, think, afin Brahman, Brahman. 

Yasmkt, since, aa' Sarvam, all; full, perfect, Abhavat become, 

rm Tat, tlmt. ^ Avet, did he know it ? Had he Brahmayidya. ^ I imu, 

3. When the wise say that ” through Brahma-vidya 
they attain fullness of perfection (according to their capacity)” 
some people think “ Since Brahman is Perfect, did he also 
attain His perfection through Brahma-vidya?”.—47. 


MADHVA’S COMMENTARY. 

It has been said above that by the knowledge, of the adorable 
Lord, one gets supreme happiiiesss and perfect knowledge.^ Tills state¬ 
ment'' is now being further strengthened, by removing certain objections 
and misconceptions. The verse now under discussion is one which is 
the slieet anchor of tlie Mayavadins. It is from this verse that they draw 
tlieir theory that man is God and it is only when a man realises that he is 
God, and the world is a mere illusion, that he becomes free. According 

to ^ankar this verse is thus translated by Max Muller:— 

Here they say: “ If men think that by knowledge of Brahman they will beoomo 
everything, what then did that Brahman know, from whence all this sprang ?" 

Verily in the beginning this was Brahman, that Brahman know (its) Self only, “ I am 
Brahman " From it all this sprang. Thus, whatevor Deva was awakenod (so as to know 
Brahman), he indeed became that (Brahman); and the same with Rishis and men. The Rishi 
Vamadeva saw and understood it, singing, •' I was Manu (moon), I was the sun.” '^ore- 
fore now also he who thus knows that he is Brahman, becomes all this, and even the Devas 

eannot'preventit, for he himsolf is their self. t 

Now if a man worships another deity, thinking the deity is one and ho anothor, he 
does not know. He is like a beast for the Devas. For vorily, as many boasts nourish 
a man thus does every man nourish the Devas. If only ono beast is taken away, it is 
not pleasant; how much more when many are taken ? Therefore it is not pleasant to 
the Devas that men should know this. 

But this explanation is wrong, as the commentator shows ; 

When the great ones say;—“ By Brahma-vidyfi men become all, and 
attain fulness and perfection according to their capacity they mean that 
by Brahma-vidya, (which is the direct perception of God, as opposed 
to the belief in God), men obtain everything, according to their fitness. 

An objector may say but in Muktl, there is a cessation of all acciden¬ 
tal pleasure, etc., how is it said that in Mulct! the soul gets all. This 

objection is thus met by our author :— 

The highest class of Jivas naturally possess from eternity a nature 
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in which there is no pain and which has perpetual bliss and intuitive 
tnowledge. 

[The essential nature of such Jivas is to be free from pain and to 
have the foundation of bliss and wisdom in themselves. The experience 
of pain and ignorance, through which such souls pass, is not in the nature 
of these souls, but in the veil of ignorance, which temporaril}' covers 
souls. The commentator however by using the words “ highest 
class” (Uttama Jiva) indicates that class of souls, which are by nature 
fitted to go to heaven, and excludes that class of Jivas, who are Tamasic 

and are fitted for the region of darkness.] 

This natural form of the highest Jlva (consisting of innate free¬ 
dom from pain and possession of perpetual bliss and intuitive knowledge, 
is covered up by ignorance, and so the Jiva does not realise his true 
nature and it is merely made manifest by Brahama-vidya alone (and not 
created by it). (It is not something newly acquired by the soul, but is an 
old thing, which the soul possessed from eternity, and which is made 
manifest. Brahina-vidya alone has the power of removing the ignorance 
that conceals the true nature of the soul and it reveals its real form.) 

'I'he holy ones say“ This natural form of the Jiva is hidden by 
ignorance, and the functions and of Brahma-vidya is to remove this cloud 
ofignorance, which obscures the nature of the soul, and makes manifest 
die real form of the Jiva. Brahma-vidyfi alone (and not ritual worship 
or sacrifices) can remove this obscuration.” Regarding this statement 
some men entertain notions like these.—“If even souls’ true nature 
becomes manifest by Brahma-vidyd, then when Brahma became every 
thing and full, then did He also become so by knowing his true nature ” 
The object of their question is this When men by Brahma-vidya 
come to know the true nature of their own self, does the Supreme 
Brahma also pass tlirough the same stages of acquiring Brahma-vidyS in 
order to realise his own nature. 

The question is rather unnecessary. Brahma-vidy4 or the 
direct knowledge of God reveals to man the powers and perfections of 
hisi)wn soul. It is rather absurd to say that God himself stands in need 
of the knowledge of his own self in order to acquire the omniscience and 
omnipotence that He possesses. The' true answer however to the question 
is that God also has God knowledge, but His knowledge is never subject 
to obscuration as is the case with man. Man is also essentially all-joy and 
all-knowledge, but he does not always know himself, and therefore it is 
necessary to have Brahma-vidyi. But God ig not only essentially all-joy 
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and all-knowledge, but Ho U eternally couseious that lie is so. Ilis 
nature is never obseiircd by ignoranee, so Bi-alima-vidya is always Ills 
band-maideii and not bis mistress. 

The eommentator therefore says, v * 
True Ood even knows Ilis own self, from eternity, >y (iree 
knowledge’, without any lapses in siieh knowledge. (Therefore, God is 
from eternity all-perfeet, while a freed soul beeomes pcrfeetion in time 
This is the answer to those who ask whether Brahman also stands in need 
of Brahma-vidya. God knows Himself from eternity and eonsequently 
IIo isomniseient and all-powerfnl from eternity. (Man knows himself 
through Brahma-vidyii at a eertai i point of tune, and beeomes all-knowing 
and powerful, after sneh Brahma-vidya. Herein lies the differenee 

between God and God-like, men. 

MANTRA I. 5. 4. 


?r ^ ^ ^ TO f ^ 


.m 


m 


O’*'' , „ , 

to, of Ihl. «orW. .)Agro,h.fo,.tl.o or»tlo„. Btoo, 

^ iaft alone was « Vai, Verily, wi Tat, it, that Brahman. ^ Abam, 
tha"' w2 Cannot be deserted (heyam) or abandcined on account of being cons- 

tln unavoidable. Brahma, full; whole. s,R^ Asmi, a ways present. ^ = 

^ • font R=mea8uveof all. tRi Iti, thus, wmm'Atmanam, the Atman, the 

Telf Eva, only, nothing more or less. Avet. knew. ^ Asmat th^ 
r ■ =inoe He was full, iw Tat, that Brahman, sn Sarvam, all; full, ww 
Silvat was. Devanilm, among the Devas. Yoyah, whoever. nnTat, 

S that Brahman is Ahcyn. etc. Pratyabudhyata. knew; comprehended 

rkb hejthatDeva. v. Eva, only, as Tat, it; fullness. Abliavat, got, 
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attained, w Tatha, similarly. Rislnam, among the Risis. Tath4, 

similarly, Manusy^nam, among men. Tat, therefore, ^Etat, this; 

Brahman. Pasyan, seeing, comprehending. Risih, the sage ; the seer 

of the mantras, Vamadevah, Vamadeva by name. Aham, that which 

cannot be abandoned. ^ 3 : Manuh, Manu. Abhavam, was. Suryah, the 

sun. Oha, and. ^ Iti, thus, Pratipede, knew. 7m Tat, that. ^Idam, 

this Brahman. Etarhi, now, in this age. ^ A pi, even, also. Yah, who¬ 
ever. Aham, that which cannot be abandoned. ^ Brahman, full, 

Asmi, is Iti, thus, Evam, this; that Brahman, knew Himself as what 
cannot be abandoned, is full ^ Veda, knows ; realises. Sah, He ; the knower. 

Idam, this according to his capacity, Sarvani, full, Bhavati, is. 
Tasya, of him ; of the knower. Devih, the Dev^s. ^ Cha, even. ^ Na, not. 

Abhflty^, harm, obstruct the realisation of his knowledge. ^ Na, not 
- Isate, are able, He, because ; the reason why the Bevas cannot do any 
harm to the wise, is that they are loved by the Lord and are under his special 
care, m Sah, he ; the Lord who loves the wise, w Esto, of these Devas. 

Atm4, the Lord ; the Master, because He sets the Devas to work and because He 
pervades them. Bhavati, is. Atha, again on the other hand. Yah. 

* who. Any Am, other than this ; not of the form of Aham Brahma, Deva- 

' tA'mv God. UpAste, worships. Anyab, other ; other god, i. e,, not he 

'who is Aham Brahma.' ^ Asau, this Visiju. m: Anyah, other god not Vistju. 

Aham, that which cannot be abandoned. ^rf^Asmi, is. xfnlti, Sah, he. 

• ’I Na, not. ^ Veda knows, m YathA, as. ^ Pa^uh, animal; domesticated 

animal (liked by men), Sah, he. Dev An Am, of the Deva. ^ Evam, such 
liked by the Devas as an animal, so liked by men. w YathA, as. Bahayah, 

'•^many. Patsavah, animals such as cow. ^^r^Manusyain, men. Bhunj- 

yuh, feed with their milk. The ordinary form is ^ Ha. t Vai, it is well 

known, Evam, similarly. Ekaikah, each. 3 ^: Purusah, man; the 

wise man. Devan, the gods. Bhunakti, feeds ; pleases. The ordinary 

- form is Ekasmin, one. vg Eva, only. Pasau, animal. 

Adiyamane, being given, Priyam, dear ; giver of satisfaction, Bhavati, 
is; becomes. Bahusu, many animals (being giyen.) Kimu, what ? Not 
to speak of. TasmAt, therefore; wisdom, being favourite of the Devas. 

Manusyah, men. mYai, wherever ; that other gods have the quality of 
being Aheya ( ^ ) etc. Vidyuh, know, Tat, that, m EsAni, of these 
Devas. Na, not. ft^Dear ; liked. 

4 . (10) Before (the creation of) this (universe) there ex¬ 
isted verily Brahman. He indeed knew the nature of His Self 
as Aham (Ever-present), Brahma (Ever-full), Asmi (Ever-exist¬ 
ing knowledge). Therefore, that Brahman is always 
Ever-full. Therefore among the Devas, whoever awoke 
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to this knowledge (that Brahman is Ever-present, ei 
full, &c.), he became that (Full, according to his capacity), 
so also among the Rishis and so also among the Men. 

Seeing this Brahman, the Rishi Vamadeva under¬ 
stood (the scriptural text regarding Brahman exclaiming) 

“I was Manu, I was the Sun.” 

Even now also, whoever knows Brahman, as Ever¬ 
present, Ever-full, Ever-existing knowledge, he also becomes 
full, (according to his capacity.) The devas even have no 
power to obstruct the fruition of the^ knowledge of such 
a knower. For He (Brahman) is the Atman (master) of the 
devas even (and whom God loves, the devas also cannot 

But he who worships any other god (than Brahman), he 
does not know. Similarly, who worships some other devata 
as Ever-present, Ever-full, Ever-existing knowledge (think¬ 
ing that Brahman is devoid of qualities), he also does no 

know. (Such men are like beasts) . * 

(The true knower of Brahman is) also like a beast to 
the devatds. As many beasts go to nourish a single man y 
supplying milk, &c.), so even one single knowing man nou- 
rish^es many devas. (He is beloved of the devas). For as in 

this world, when one beast is given to a man, he becomes 
pleased, what to say when many are given. ^Therefore 
greater the number of the knowers of Brahman, greatei the 
Lppiness of the devas). Therefore, the devas do not like 
this^that men should know (worship) (any one else than 
Visnu as the Ever present &c.).—48. 

MANTRA 1.5.5. [ 1 . 4-U.) 

sjr; ;nfetl 
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\ ^ 13;^ 

I ^ I ?T5IT 

^^FcTrf I ^ ^ 

^fTf^^T% \ ^ qr^i^ ¥iwf^ ^mr 
%'5c?^qr w %% w 

Idam, of this, Agre, in the beginning, the earlj/ part. ’WJ^Ekam, 

only one. Eva, only, Brahma, BrahmS,; the four-faced God, the Brah¬ 
min by caste, Asit, there was. Tat, it, He. ^ ekam, Alone. ^ Sat, 

being, “q na, not. sqqattj Vyabhavat, was surrounded by family members, aa 
Tat, it. He. Indrah, the Garuda. aw: Varunah, Varuna. %n!; Somah, 

the god moon (as well as the sun). Rudrah, Sadd^iva. Parjanya^, 

Indra, the rain-god, Sakra as well as KQ^ma. m: Yama^i, Death. Alritu^ji, Sesa. 
^sih: tsanaV, V4yu. Iti. ’f?ufn Et4ni, these. ^ Yani, which. Devatr^, 
among Gods, among Devas. Ksatripi, the Ksatriyas. Sreyarupam, 

best of all classes. ^si^Ksatram, the Ksatriya class, Atyasrijata, created. 

Tiwn Tasm^t, therefore, since the Ksatriyas are best of all classes, Ksatrat, 

than the Ksatriya caste, qxn. Param, better, “n Na, not. Asti, there is, 
Tasm^t, therefore, since the Ksatriyas are better than the rest. m<5wj: Br4h- 
mapah, a Brahmin, Adhastdt, from below, R^jashye, in the RAjasuya 

8\cri(ice. Ksatriyam, a Ksatriya ; the king (soma) a Ksatriya. upaste, 

worships; praises, gives homage, m Tat, by that, by that worship, by the 
homage given by the Brahmin with his seat below, w: Ya^ab, the fame. 

Ksatre, to a Ksatriya. vq*Eva, only. ^f^Dadhati, gives, offers, Yadi, if, 
though. A pi, even, Raja, the king, a Ksatriya. wrm Paramatam, 
superiority. Gachchhati, gets, attains, m Yat, who (is), Brahma, 

a BrAhmin. ^ Sa, she; (He). ^ EsA, this BrAhmin. Ksatrasya, of a 

Ksatriya. Yonib, source, a Guru, Tasmat, therefore; since a 

Brahmin is preceptor, Antatah, at the end of the RAjashya sacrifice, w 

SvAm, his. Yonim, preceptor, teacher, Brahma, a Brahmin, vq Eva, 
only, Upanibarayati, salutes, bows at the foot of. q: Yab, who. ^ 

U, only, Enam, him ; a Brahmin. Hinasti, kills, does harm to, 

injures, h: Sab, he. ^ SvAm, own. Yonim, father, Richchhati, 

kills. ’WT YathA, as. ^reyAmgam, superior, the father who is superior. 

Hinsitva, after killing. Sah, He, the Ksatriya. PAplyAn, a 

sinner. Bhavati, is, becomes. 

5.(11). Verily there was BrahmS (representing the 
Brahmin caste) alone in the beginning of this (creation) one 
alone, (Representing a single class) he did not increase. He 
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then created the Ksatriyas, the hest of all castes , the Deva 
Ksatriyas, such as Indra (Qaruda), Varuna, the moon (the sun 
also), Rudra, f^akra as well as Kama, Yama (Death), Mrityu 
(&sa) and Isana (Vayu) etc. Therefore, there is none superior 
to the Ksatriyas. It is, therefore, that in the Rajasuya sacri¬ 
fice, a Brahmana sits below and honors (the Ksatriya). Thus 
a Brahmana supports the glory of a Ksatriya, (from his seat 
below the king) yet a Brahmin is the origin of the Ksatriya. j 
Therefore, though the king attains precedence (in the Raja- A 

suya over the Brahmin) yet at the end of the sacrifice, a { 

Ksatriya bows at the foot ofa BrShmin, his preceptor, as ? 

he is. Whoever of the Ksatriyas again does harm to a 
Brfihmin, he kills his own origin (or in other words), he is || 

as much guilty as one who kills his own superior, 49. -jt 

MANTRA I. 6. 6. (I. 4-12.) || 

ff^ in ^ n 

w. Sab, he; the four-faced God, Brahm4. Na, not. w Eva, even now. * 

Vyabhavat, increase, was surrounded by as much of his family members 

as he desired. Sah, Brahma, Vi^am, the Vaiiya class. <*re9ra Asrijata, : 

He created. ^ YAni, which. veiR Etdiii, these. DevajAtani, the | 

class of Devas. Gapaiab, in ® group, Akhyayante, are mentioned ; ^ 

are enumerated. Vasavab, the Vasus. They are eight in number, but i 

among these, Agni (the fire-god) is Brahmana ; therefore the seven of the Vasus are '.i 
Vaii^yas Hfldrab, the Hudras. They are eleven in number. Of them, Sadi i! 

diva is Ksatriya ; therefore, ten of the Rudras are Vaisyas. ?nf^: Adityfih, the i 
Adityas, who are’twelve in number. Of them, eight only are Vaisyas; Vivasvata y) 
(ftyrsa), Indra (te), Varupa (ws^), and Vishpu (%), being excepted ; for the firsts' 
three of these are Ksatriyas, and Vispu belongs to no class. Visvadevfib, 

the Viivedevas ; they are ten in number, wi: Marutab, the Vfiyus; they are * 
forty-nine in number. Of them, Bind is to be excepted, he being a Ksatriya. 

6.(12). He (BrahmS) even then did not increase. He J 
created tlie Vaisya class—those of the Deva-birth which are 
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mentioned in groups, such as, (the seven out of the eight) 
Vasus, (ten out of the eleven) Rudras, (eight out of the twelve) 
Adityas, (ten of the) Visvadevas, (and forty-eight out of the 
forty-nine) Marutas.—50. 

MANTRA I. B. 7. (I. 4-18). 

\\%\\\ 

w. Sah, He; Brabma. ^ Na, not. ^ Eva, even now. Vyabhavat, 

increase, bad bis family wholly created. Sab, He, Brahm4. ^ ^audram, 
of the Siidras. Var^iam, class, ■gjiw Pbaa^am, Pdsapa. msm Asrijata, created. 
W lyam, this; the earth. % Vai, verily. ^ Pusd, p6sS, the Nourisher. Hi, 
because, lyam, the earth, ^ Idam, the world, m Yat, whichever. I^Kim, 
whatever. ^ Oha, and. Pusyati, nourishes* 

7.(13). He (Brahma) did not even then increase. He 
created Pusan of the class of the Sudras. This Earth is 
indeed Pusan, for She nourishes this whole world, what¬ 
soever exists therein.—51. 

MANTRA I.B.8. (1.4-14.) 

I ?iir t ^ ^ i 

I n U 

Sab, He ; BrahmS,; the creator of the four castes, Na, not. ^ Eva, 
even now- Vyabhavat, increase, had his creation full, tm Tat, that; 

Brahma in the form of Ohaturmukha. Sreyordpam (1) The best of all; 

(2) As the means of attaining Moksa or Perfection. ^ Dharma, (1) Dharma; 
the preserver of the world ; (2) Bhakti, love of god. This Dharma is a form of 

VAyn. Atyasrijata, created. ^ Yat, because- Dharmah, the preserver 

of the world. ?m Tat, therefore. V7m Etat, this; V4yu. Ksatrasya, of a 

Ksf triya, such as Sesa, etc. Ksatram, master, Tasm4t, therefore, 

lfcarm4t, than Dharma or Vayu. Param, better ; higher, of course exclud¬ 
ing Vis? u. "nNa, not. ^ Asti, there is. m Atha, now. ^ U, therefore. 

Avaltyftn, the non-strong, the weaker person. Valfyanasam, the 
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stronger; here Vishqa. Dharmepa, through Dhartna or the Vayu, called 

Bhakti. Sainyamsate, wishes for ; or wishes to attain, Yatha. as for 

example, xrat R&jaa, through the prince who is heir-apparent Evam. 

thus. The complete sentence is—a weak person wishes to see the king, throug 
the help of heir-apparent only. Yah, which is. ^ Vai. indeed ; in reality^ 

Sah, that. dharmah, Dharma. ua Tat, that afa Satyam. truth, ^ 

Vai, indeed; in reality awra Tasmatt, therefore ; because Dharma and Satya 
are in reality the one and the same. ^ Satyam. truth, Vadantam, speak¬ 
ing ; one who is speaking, Dharmam, Dharma. ^ Vadati, (He) is 

spring. ^ Iti, this, Ihuh. (They) say. ^ Va. or. Dharmam. 

Dharma. Vadantam, one who is speaking. ^ Satyam, truth, Vadati, 

(He) speaks. Iti. Etat. this Viyu- ?_Ha, indeed. Eva, only. 

Etat, these. Ubhayam, both. ^ Bhavati, are. 

8.(14). He (Brahma) even then did not increase. He 
created Dharma (Vaya)-the best o£ all created forms. 
Therefore this Dharma is the Master of all masters (like 
Sesa, &c.). Therefore there is nothing (barring Visnu) 
higher than Dharma. Therefore a Aveak (sinful man) aspires 
to approach the Strong (sinless God) (through the mediation 
of) Dharma, as through the mediation of the Prince Royal 
(one expects to reach the Royalty). That which is Dharma 
is verily Truth. Therefore of him who speaks the truth, 
they say that he speaks the dharma, and of him who speaks 
the dharma, they say he speaks the truth. For it is verily 

both.—51. 


MANTRA. L. 5. 9—1. 4. 16- 

astray I at I ar 

at a:# aartaap^: 

^ftaa>w ^ aaiwaa^ 
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w 

tm Tat, that, thus, ’wa Etat, this, what has been mentioned above, 
Brahma, the Br^hmaija caste, the four-faced Brahm4, who considers himself to be 
Brahma^a. The three words—devesu,” manusyesu ” and “abhavat”—are to 
be supplied everywhere to complete the sense Thus among the devas, Brahm^ 
l)ecame Brahma^^a^ among men it became of the Brihmapa caste. Ksatram, 
the Ksatriya, Viyu, V4yu among the devas, along with Suparpa, Sesa, &c., 
became Ksatriya- Among men the king, &c., became Ksatriya. Vit, the 
Vaisya, the nasal Vayu among the devas, along with Vasus, &c ; among men, the 
Yaisya caste. Sddrab} the l^hdra- Tlie Nirriti, Asvi, Prithivi among the 
devas, the Sudras among men. The Ohaturmukha is present in Agni among the 
devas and in Br^hmapa among men. So the chief VAyu among all Ksatriyas, 
divine and human. So the Nasal V§.yu among all Vaisyas, and Nirriti in the 
Sudras. m Tat, among them. Brahma, Brahmd. ^ Devesu, among the 
Devas. Agnin^ along with Agni. Abhavat, was. ^ 13 ^ Manusyesu, 

among men. Brihinapah, whoever is a Brahma^^a. Ksatriyati (The 

Vdyu called , Ksatriya. Ksatriyei^a, with those that are Ksatriyas 

among devas and men. Vaiayal?, the Vaisya ; the nasal Vdyu. Vai^- 

yena, with the Vaisyas; the Vaisyas among devas and Vaisyas among men. 
Sudrah, the sudra Nirritih (f5m‘fn) ^hdre^ia, with the Sddras; The 
Shdras among men and ^ddras among devas, such as Alvins, &c. 

Tasmat, therefore; sinpe Brahma is in Fire as well as in Br4hmapas. ^ Devesu, 
among the devas. Aguau, in the fire ^ Eva, only. Manusyesu, 

among men. Brdbmaoe, in the Brihina^a. Supply 5 m Hutvfi, performing 

the sacrifice, which means after satisfying fire and Brahmanas. Lokam, 

world; support, Refuge. ichchhante, wish to attain, Hi, Because. 

Etabhyam, by these two. Rupibhyam, forms. The form of a Brah¬ 

min among men and the form of Fire among devas. Brahma, Brahma. 

Abhavat, was; became manifest. ^ Atha, moreover. Yah, who; he 
who worships Agni and Brahmana. Ha, it is said. ^ Vai, indeed. Svam, 
own. Lokam, world; support. Refuge the .Lord Hari. Adristva, 

not knowing, not seeing. Asm at, from this, Lokat, from the body or 

world. Jfl^ Praiti, goes out, departs. Enam, him ; the worshipper of Agni 
and Br&hmaoa. Sah, He; Hari. Aviditah, unknown. ^ Na, Not. 

^nfrfs Bhunakti, preserves, protects, w YathA, as. Ananuktah, unread. 

Vedah, the Vedas, m V§-, or. wm Any at, other, Akptam, not done. ^ 
Karma, work, Anevambit, one who does not know this ; one who does not 

know the Lord. ^ Mahat, great. Api, even. 3 ^^ Punyam, meritorious, holy. ^ 
Ha, it is well-known. ^ Vai, indeed. Karma, work; sacrifices, such as Asvamedha 
&c. Karoti, performs, aa Tat, that, tot A sya, his; one who has 
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the knowledge of Lord, the Asva Antatah, in the end. Ksiyate 

perishes. ^ Eva, certainly. ? Ha. Atmanam, caUed Atman, on account 

of fulfilment of desires. ^ Eva, only. Lokam, world ; Eefuge, Lord Hari. 

gqifihi UpAsita, one should worship ; one should meditate on. Sal>, He. n. alf, 
who. ^ Atmanam, Atman, the supreme Self. ^ Eva, only. Lokam, 

world ; support. Refuge. Upaste, worships, meditates on. w Asya, his; 

of the worshipper. ^ Karma, the work accompanied with jnana, (^)* kno\^edg<s 
^ Na, not. Ksiyate, perishes ^ Ha. Yat yat, whatever. 'Kama- 

yate.’he desires. W'n Tat tat, the same ; tliose wished for objects. ^ Asmat, 
from this, Hi, indeed. Eva, only, Atmanah, from Atman; from 

Lord Hari. ^ Srijate, obtains. 

9.(15). Thus there arosehhe four bastes, the Brahmana^ 
the Ksatriya, the Vaisya, aud the &5udra. Therefore, Brahma 
became Brahmana, with Agni amoug the devas, and among 
men, he (exists) among the Brahmanas. (Similarly, the chief 
Vayu is) the Ksatriya (aud exists) among all the Ksatriyas 
(divine and human). (Similarly, the Nasal Vayu is) Vaisya 
(and exists) among Vaisyas (divine and human). (Similarly, 
Nirriti is) Shdra (and exists) among Sddras (divine and 
human). Therefore (by offering sacrifices) in Agni alone 
among the (devas), (men) wish (to attain) the world (divine) 
and (by offering gifts to) Brfilimanas (wish to attain position) 
among men. For Brahma exists in these two Forms (Agni 
and Brfihmana). Now, whoever goes out (dies) of this world 
(though he be the worshipper of Agni and Brahmana), but does 
not know his own world or Refuge (Hari), He (Hari) does not 
nourish him, because he did not know (Him). (Such a person 
is no better than) one who has not read the Vedas or who 
has not done good works. If one, who does not know Him, 
performs even the highest sacred sacrifices (like Asvamedba), 
&c., verily the (fruit of) that (ultimately) becomes exhausted 
even. Therefore, let him worship the Supreme Self alone 
as the (true) Refuge. He, who worships the Supreme Self 
alone as the Refuge has (the fruits of) his works never 
exhausted. Whatever he desires, that even he gets from 
That Self (Hari).—53. 
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MANTRA (1. 6.10.—1. 4. 16). 


m ^l5n?rf 5fNi: I 

^^sr5rTf^i^§ii% ^ 


^ q:^:3[?iT I qqr^^qr 

Mrf^q»T«r i 1 ^ 

^?ftr^T5=qftT%flr5gJ^ i 


qjq Atba, nest. *31*13^ Ayam, this; just spoken before, Atma, The 

Atman, the Lord Visjju who is the principal Refuge and from whom one obtains 
all th,e objects of one's desires. The Lord esists amongst all householders. This 
is one of His forms, Sarve|fim, of all. Bhutdndm, of the beings ; 

of all the created things, tlra: Lokah, place; principal stay ; Refuge. % Vai, 
verily. Yat, what. Every sacrifice made by a householder is really made 
by the Lord through that householder. Juhoti, offers oblations to Vi^ve- 

devas, &c. qa Yat, what- Yajate, sacrifices (like A^vamedha, &c.) ^ Tena, 
by that; by the oblations and by the sacrifice, Devfinfim, of the Devas. 

Loka^i, place ; stay ; support, Refuge, qm Atha, moreover ; further, m Yat, 
what. Anubrfite, repeats what the teacher says; recites (the Vedas). 

^ Tena, by that, RisiQ^m, of the Risis. m Atha, further; moreover, 

qa Yat, what, Pitribhyah, to the Fathers; ancestors, Nimritjati, 

offers a Pijjda or cake, qu Yat, that. Prajim, son, offspring, Ichchhate, 
wishes (to produce), Tena, by that, Pitrt3?fi-m, of the Fathers, qm Atha, 

moreover, qa Yat, what, Manusy^n, men, guests, Vasayate, makes 

(men) live in a house by giving them shelter, m Yat, what. v«i: Ebhyat, to 
these (men), Danam, gifts. Some read Asanam, food. Dad 4 ti, 

gives. ^ Tena, by that. ^13^x3; Manu§ya??am, of men. qra Atha, moreover ; 
further, qxx Yat, what, Pasubhyat, to the cattle; to the beasts. 

Tri^odakam, grass and water, Vindati, gives. ^ Tena, by that, 

Paiun^m, of the beasts; of the cattle, Yat, what- qrei Asya, his. Gfihesu, 
in the houses, ^xq^: ^v 4 pad 4 l;i, the beasts, the quadrupeds, like cats, <S;c. 
Vayamsi, birds, qn A, up to ; down to. fq^x^iwi: Pipllikibhyab, the ants; (all 
the beings) down to the ants (worms). eq^qRe Upajivanti, sustain their lives. 
^ Tena, by that, qqx^ Tes 4 m, their. Loka^i, place; support; Refuge. 
m: Yath4, as. f Ha, it is well known. % Vai, indeed; verily, Sv 4 ya, for 
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one’s own. Lok^ya, for the principal stay or support; or Refuge. Aristim, 

absence of misfortune, non-injury or non-destruction, Ichchhet, wishes. 

^ Evam, thus; so. Evamvide, to one who knows thus ; who knows that 

the Lord' is the true Refuge, Sarvapi, all. Bhutan!, beings, such as 

gods, &c Aristim, absence of misfortune ; welfare, Ichchhanti, 

wish’ ? Ha indeed, nn Tat, that; what has been just said, t Vai, indeed. 
Iran Etat, this ; that Vispu is the principal stay of all. Viditam. has been 

declared or demonstrated in all the Vedas, Mimansitam, has been dis¬ 

cussed and decided by reason. ^ Vai, indeed ; verily. 

10.(16). Now verily this Supreme Self (Hari) is the Re- 
fucre of all beings. When (the Lord as a pious grihastha) offers 
an'^oblation or performs a sacrifice, thereby (He becomes) the 
Refuge of the Devas ; similarly, when He repeats the Vedas, 
He becomes the Refuge of the Risis. Similarly, when He 
gives obsequial cakes to the Fathers, and when He desires 
children. He is the Refuge of the Fathers. Similarly, when 
He offers lodging to guests and gives them food, He becomes 
the Refuge of all men. Similarly, when He gives grass and 
water to cattle. He becomes the Refuge of all cattle. Inas¬ 
much as beasts, birds, yea the very ants even, find shelter 
in His house, He is their Refuge thereby. As every one 
wishes the welfare of his own world, so all creatures wish 
the welfare of such a (God-indwelt and) knowing (house¬ 
holder). Verily this has been declared (in the Vedas) and 
reasoned out (in the philosophies).—54. 

JIANTRA (I. 5.11—I. 4.17). 

^ ^ ft f I ^ 

xsr^T^HT I I STT^ir: STSTf I ^ 
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^ ^ I H qr^ \ qi^. , 

^ q I3rq H ^vs || 


^ '^3’^ () HI 8 WIHII M II 

latter norr'"r®- ®’‘’-”^'' "P by Madhva into two. He calls the 

latter portion beginning with 1 . 4 . 7, Avyakrita BrShmai-a ; hence the double numbering. 

/ Hari. ^ Eva, alone. Warn, of tliis 

(wor d) idam-asya, the nom. to be construed as Gen. to Agre, before; at the 
time of Pralaya. TOfiu AsJt, there was. iw: Ekal,. one; (not separate from his 
wife: she was merged in Him), to Eva, only, u: Sah, He ; the Atman, the 
bupreme Self or Narayapa. rnwron AkAmayata, wished, formulated a desire. % 
Me, my, to me. tob JdyA, wife, toiu Syat, let there be. Though RamA, the 
wnsort of NArayapa, was co-eternal with Him, and never separated from Him the 
•desire was to realise her presence. to Atha, nest, after realising Her. 
ftajAyeya, let me have progeny, let me have children, to Atha, nest. 
W Vittam, wealth. % Me, my, to ino.^TOra SyAt, let there be. to Atha, afterwards' 
m Karma, work; sacrifices, &c. wTu Kurviya, let me perform, xlu Iti, thus 
mm EtAvAn, this much; the whole, t Vai, indeed; in fact. Btm: KAma^] 
desire.; objects of desire. *1 Na, not. Ichckhan, wishing, 't Cha, and. uNa 
not. to: Atal), than this. Bhuyah, more, Vindet, he would get; he might 
have, trom TasmAt, therefore; since the Lord had so desired in the beginning of 
a creation, or, since such is the estent of desire, mfk* Etarhi, now. Api, even 
mm EkAki, a man when alone, KAmayate, wishes, desires, toit JAyA,' wife.’ 
%Me, my;tome. tou SyAt, let there be. TO Atha, moreover, PrajAyeya! 

let me get progeny : let me have offspring, to Atha, and. fin Vittam, wealth^ 
divine and human. % Me, my ; to me. wu SyAt, let there be. to Atha, moieover.' 

Karma, work ; sacrifices, &c. 5*'«i Kurviya, let me perform. Iti, thus, 
e: Sal), he ; the man of the world, tou YAvat, when, as long. Bifi Api, even. 

EtesAm, among these, Ekaikam, pne at least: any one of these.' b Na 
not. nmtfi PrApnoti, gets,- obtains, uiro TAvat, then, so long, tobto Akritsna’ 
not whole; not complete, to Eva, only, 'toto Manyate, thinks; considers.' 
net Tasya, his, of the incomplete person. The man who has no wife, children or 
nches. e U, also, even. Sfronr KritsnatA, fullness ; completeness ; Supply “tobto 
triii^TOfi ” (is made up by the method hereinafter mentioned), or (TOfi TJchyate, is 
being said.) to: Manas, mind, to Eva, (It is) even, or indeed, tob Asya, his. 
TOBi itmA, Self, VAk, speech ; the organ of speech, tob JAyA, wife, mu: Prapat, 
The Vayus; energy, um: PraJAb, progeny, to: Chaksub, the eye. MAnusami 
earthly, human. fiH Vittam, wealth, Hi, because. to<b Chaksusa, by the eye 
TO Tat, that; the wealth of a man, such as gold, silver, &c. fiv^ Vindate, (one) 
ehtains. Srotram, the ear. tA Daivam, belonging to the gods; heavenly. 


100 bBIEADARA NY&KA-UPANISAD. __ 

ft Hi because. ^roW, by tbe ear. ^ Ta^, that; Vidy^ or k^ledge. 

^sVnjoti, hears-.learns by hearing, to Asya, ^ His ; who thin sj 
thinking • meditation, mental activity, Eva,, only, indeed. rr 

sacrifice. ’ Hi, because, topu AtmanA, by thinking, by min . ar , 

b, p»l«™.l 6" ”f * PMbb.b, «»<««. 

'T”'°thTb. .™ «r Sl S; Ae..ld. 

™ Yrtii ^ w <r“i. trs 

wll, wnoie ^ this Sarvam, all, ^njum 

I hv five. ^ Tat. ^iaam, inis. tjo, , , 

II (17) In the beginning (of this creation) there existed 
the Supreme Self alone, one only. He wished " let^me have a 
wife, so that I may have progeny ; let me have wealth, so tha : 
I may do (good) works.” For so far extends the scope of 
desire (and it sums up all desires). No one can wish for 
more than these (wife, children, wealth of riches and weal h 
of learning). And even if he were to wish for more, he won d 
not get it (for there is nothing more to get on this earth.) 

Therefore (since the Lord Himself in the beginning of 
present creation formulated these desires) now even every 

Llitary man desires, saying : “ Let me have a wife, so that . 

I may have progeny, let me have wealth (worldy and divine), ^ 
so that I may do (good) works.” And so long as he does 
not get every one of these objects of desire, he considers, 
himself as not whole. (Even) of such (an incomplete person), 
there may be wholeness (by the following method of medita¬ 
tion) (Let him meditate that) his mind is his self, his speech 
rhis wife, the Prdnic energies are his children, the sense of 

sight is his worldy riches; for by sight he finds out worldy 

rifhes • and the sense of hearing his divine riches, for by the 
ear he acquires knowledge which is the heavenly riche^. 
His Atma (mind, this mental meditation) is even (as if i, 
were) his good deeds ; for by this mental meditation, he 
performs good deeds (which others perform with riches). 
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(Thus this mental sacrifice consists of five parts : 
mind, speech, vital energy, sight and hearing). That well- 
known worldly sacrifice is also fivefold, the sacrificial victim 
is also fivefold, the sacrificer is also fivefold, yea all that 
exists here is fivefold. He who knows this (mystery) obtains 
all this.—55. 

Here ends the Avyakrita Brdhmana. 

MADHVA’S COMMENTARY. 

[It lias been said that Brahman is always perfect and eternally pos¬ 
sesses direct knowledge. Why then the text uses the words Avet " He 
knew and Abhavat He became ” showing that Brahman knew himself 
to be perfect and became all-knowing. The past tense in the words 
knew and became shows that Brahman was not omniscient or per¬ 
fect before that time. This objection is next considered :—] 

The past tense in the sentences Tada Atm^nam eva avet and TasmSt 
tat sarvam abhavat (then he knew himself, and therefore he became full) is 
similar to the past tense employed in other passages of the scripture 
where it has the force of indicating a permanent fact. As the past tense 
used in the first vei^e of the Ait. Up. L, 1, and in the Ohh. Up. VI., 2., 

Atma va idam eka eva agra fisit (the Atmfi verily was alone in the 
beginning of the creation); Sad-eva somyedam agra asit (Oh \child ! the 
Ever-existent was in the beginning of this creation). The verb “ was ” in 
both the passages does not mean strictly past tense, but the fact that God 
was in the beginning and still exists. Therefore, the past tense employed 
in the text under discussion, merely declares that the knowledge and per¬ 
fection of God-head are eternal and do not arise in time. 

The words Idam agre literally mean “ This in the beginning,” but the 
nominative case “ this” must be explained in the genitive case, that is to 
say, Idam is equal to Asya “ of this.” It means “ in the beginning of 
this.” 

The word Aham in the sentence ‘ Aham Brahma asmi’, does not mean 
“I,” and the sentence above given does not denote “ I am Brahman.” On 
the other hand Aham means Aheyam “ that which cannot be neglected, 
cannot be avoidedsimilarly, the word Brahma means “ all-full.” Asmi 
does not mean “ I am ” but it is a compound of two words “ As ” meaning 
existence and “Mi” meaning knowable So Asmi means ever-existing 
knowledge or He vvhose knowledge is ever-existing and is never obscured. 
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Brahman knew (always realises) the nature of His self as being Aheyam 
(all pervading ruler of the world), Brahma (all-full) and Asmi (ever- 
existing knowledge). Had the word Aham meant here “ I ” and had 

the word “Asm!’’denoted “I am,” then the employment of the word 

AtmSnam in the above sentence would be a superfluity. For the sentence 
is “he knew his self as I am Brahman.” The word “ self here has no 
force, for the simple sentence, “He knew I am Brahman, ” would have 

been enough. 

Therefore the two words Aham and Asmi have the meaning o 
“ unavoidable” and “ ever-present knowledge.” 

The sense is that Brahman knows His self as existing even from the 

beginning-less time, and this is the meaning of the word Agre (in t e 

beginning). . . , 

The force is that not only God exists from the beginmng-less time, 
butHe knows that He exists so. The Jivas also exist from the beginning- 
less time, but they are not conscious of their existence). 

(If you explain the word Aham, as Aheyam, “ unavoidable,“ inexor¬ 
able •” then the question arises, is his own self unavoidable to him, or is 

everything else unavoidable. Not the flrst. Because all persons in pne- 

ral cannot say about their own self that it is unavoidable Nor s tl^e 
second meaning possible, for there is no reason why everything should 
be unavoidable to God. Therefore, the commentator explains the word 

unavoidable by all, because He is the ruler of all and 

U worldltlgl; « «l.o the ruler of ell so far » hie dominion 
extends, but he being limited in place cannot be said to be unavoida e. 
Therefore, with regard to God, the further qualification has been added 
that He is all-pervadiiig. No human king can be all-pervading. Bute 
thing may be all-pervading still not be unavoidable, since there mig it 
bA no reason to avoid its For instance space is all-pervading and time is 
all nervading But no one ever tries to avoid space or time, for they 
ha^e no mling power over man ; and man therefore has no reason to avoid 
Lse But man can sin against God and may wish to avoid God but 
God is unavoidable as space ; and over and above that. He puni 

Oo .0 be the ruler of ell , no one oau e«epe from 

his lew., no one cen breek hi. lew end esoepe punmhment, for He i, ell- 
perveding. Thu. God is the only true Aheye or the unevoideb o). 



t adeyAya, V B^AEMAEa, 11. 


103 


(Had the other passages of the Upanisad established the unity between 
theJiva, and l^vara, then we might hare taken the passage, Aham 
Brahinasmi, as declaring that unity also. But other passages of the 
Upanisad do not declare any such unity.) Says an objector—" How do you 
say there are no other passages in the Upanisad which declare the unity 
of man and God ? How do you explain the following ?:— 

( 1 ) Tad Yo’ham so’sau ; Yo’sau, so’ham. 

That which I am, that is he ; what is he that I am. 

( 2 ) Yo asau Asau Purusah, so’ham asmi.—(Isa. Up.) 

That person is that what I am. 

In the above passages, the word Aham does not mean "I,” but it 
denotes the inner ruler of all and consequently it means the unavoidable, 
inevitable Lord. ^ 

(The first passage means that Visnu who is in the thousand- 
petalled lotus, the sun, is the same Visnu who dwells .in the souls 
of men pervading the seventy-two rays of the Prdna and controlling 
i£-, the man from within. The appearance of the human soul to the eye 
of a seer is very much like that of the sun. As the sun spreads 
his rays throughout tlie world, so the soul spreads its rays throughout its 
world, namely, the body of man. And as God rules the sun from 

«'^thin the sun, so He rules the soul of man by being within it. There¬ 
of, fore Visnu is called Aham in the above passage, fie is Aham or nnavoid- 
_ able, because He dwells within the very soul of man, and do what he 
may, man cannot get rid of God, but is always under His control. 
The above passage, therefore, declares the identity of the Vi§uu within 
the solar logos with the Vi§nu inside the souls of men. And it does not 
teach that man is God. That Visnu verily dwells in the sun, also he 
pervades the sun having seventy-two thousand forms. He is the inner 
^ #controller of the deities of the sun. And they cannot avoid him. Had 
this not been the meaning, the one sentence Yo’ham, So’sau, would 
have been enough, and would have expressed the identity of man with 
j God, but there is the next sentence, Yo’sau, so’liam, what was the 
necessity of it. You cannot say that the first sentence declares the 
^identity of the sun with man, but it does not establish the identity of 
1 =”- man with the sun, and so the second is necessary. For, when the identity 
""■'ot the sun with man is declared, there would not arise any doubt as to 
the identity of man with the sun. So under your explanation, the second 
sentence is superfluous. Nor can you say tirat it is an example of AbhyAsa 
piscriptural r-epetition in order to impress the teaching. For the scrip- 
gfal repetition must always be a verbal repetition, but here we do not 
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find such a verbal repetition- The first sentence is Yo’hatn so’asau. 
The second sentence is not a repetition of it, but is diffei'ently woi'ded as 


Yo’sau, so’ham. Under our explanation there is no such fault. The 
first sentence declares that the Lord is Aliam or unavoidable with regard 


to all men. The second sentence declares that the Lord is Aham or un¬ 
avoidable with regard to all Devas. Not only men, but even the angels 


ifre under His sway). 

(As regards the second passage quoted above, it is to be found in 
the fifth Chapter of this very Upanisad. We shall explain it there. See 
also S. B. H. Vol. 1, page 14. We give the following quotation from it 

(He is called Aham, because he is not discardable (aheya). In 
other words, “ Aham ” means “the Supreme.” He is called “Asim,” 
because He dwells in all beings and thus He is the measure (Ma) of 
their existence (as). (Their existence or be-ness depends upon His being 
in them. He is the standard of their existence). But Hari, the Su¬ 
preme Lord, -however, is apart from all His devotees—Jivas), though 
ensouling all.) 

[Says an objector, admitting that these two passages can be ex¬ 
plained in a dualistic sense, how do you explain the passages of the 
Ohh. Up. VI, 8. 7 :-] 

(3) Tat Satyam, Sa AtinA, Tat Tvam Asi Svetaketo. 

He is the true, he is the self, that thou art Oh Svetaketu ! 

[This assertion ‘ that thou art,’ has been repeated in that Up. from 
sections 7 to 16. This repeated declaration—That thou art—shows that 
unity is the real teaching of the Scriptures. The man called here “ thou” 
is declared as one with the Lord called here “ that.” What other passage 
do you require for establishing the identity of man -with God ? With the 
help of this passage, we are justified in explaining the above two pas¬ 
sages also in a monistic way, as declaring the unity of man with God. 
Consequently, we should explain the passage of this Up. : (4) Aham 

BrahmAsrai, as declaring the same unity and identity. To this objection 

the commentator replies :—] ^ 

All the above passages quoted by you namely (1) Tad Yo’liam 
etc., (2) Asau Pnru^ah, ^3) Tat tvam asi and (4) Aliam BrahmAsmi, 
have been wrongly understood by you. Through the non-understanding 
of the right meaning of these passages, there has aiisen the delusion 
that the scriptures teach non-duality and unity. In order to remove this 
wrong notion, which one might get from the passages like (1), (2) and 
(4), the great Upanisad of the Chhandogas repeats nine times persistently, 
the solemn declaration :-He is the Atman, thou art not that, Oh Svetaketu 1 
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[In order to understand this discussion properly, it is necessary th 
he entire passage of the Chh. Up. referred to above be given her 
We do SO below 


(That highest God is) the Essence and Ruler (of all), the desire 
'.of all) and known only through the subtlest intellect. All this univert 
IS controlled by Him, He pervades it all, and is the Good. He is th 
destroyer of all and full of perfect qualities. Thou 0 Svetaketu ai 
not that God (why then this conceit). 

Please, Sir, instruct me still more” said the son. “ Be it so m 
child,” replied the father. 

1. As the bees, my child, make honey by collecting the juice o 
different trees and bring together and mix them in one place. 

2. And as these juices have no discrimination, so, that they migh 
say, “lam the juice of this tree, lam the juice of that tree,” in th( 
same manner, my child, all these creatures, when they get mixed ir 
the Sat, do not know that they have got mixed in the Sat. 

3. Whatever these creature's are here, whether a tiger, or a lion, 
or a wolf, or a boar, or a worm, or an insect, or a gnat, or a mosquito^ 
that they become again and again. 

4. (That highest God is) the Essence and Ruler of all, the desired 
ofall, and known through the subtlest intellect. All this universe is 
controlled by Him, He pervades it all, and is the Good. This God is the 
destroyer of all and full of perfect qualities, Thou, 0 Svetaketu, art not 
that (3od (why then this conceit). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so 
my child, ” replied the father. 

1. These rivers (Devatas,) ray child, run, the Eastern towards the 
east, the Western towards the west. They rise from the sea and go back 
to the sea. But that sea even remains the sea (whether the rivers come 
out of it or go back to it, nor does it become the river). And as 
those river-gods, when they are in the sea, do not know “ 1 am this river ”■ 
“I am that river” (cannot discriminate the waters that formed their 
body). 

2. In the same manner, my child, all these creatures when they have 
come from the Sat (the good,) know not that they have come from the Sat 
Whatever tliese creatures are here, whether a tiger, or a lion, or a wolf or 
a worm, or an insect, or a gnat, or mosquito, that they become again and 
again. 

P: 3. (That highest God is) the Essence and Ruler of all, and known 

through the subtlest intellect. All this universe is controlled by Him 
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He pervades it all. and is the Good. Th.e God is the 

all md Ml of perfeot qualities. Thou, 0 S.etaketn, art not that God 

{why then, this conceit.) u ^ 

“ Please, Sir, instruct me still more,” said tlie son. Be it s , y 

child,” replied the father. „ ,. , . u 

1 If someone were to strike at the root of this large tree, it 

would live, so long as the Jiva (the Lord 

though it would bleed. If he were to strike at ite middle so long as t 
Jiva (Aniruddha) is there, it would live though a 

were to strike at its top, it would live, so long as the Jiva (Aniruddlia) i. 
there though it would bleed. That Jiva of the tree is pervaded by the 
Jiva (livinl) Self, ‘ the lord called (Jiva Atman); and hence the body of 
Se tree stfads fi;m, drinking in nourishment, and the juice of the tree 

rejoicea Lord Ani¬ 

ruddha leaves one of its branches, that branch withers, if he leaves t e 
third branch, that also withers, if he leaves the whole tree, the w^e tree 
withers. Inexactly the same manner, my child, know this. Tnus he 

spoke.^ This tree indeed withers and dies when the Lord, called Jiva, 
has left it, but the Living Lord dies not. (That Highest (Tod is) the 
Essence and Ruler of all, the desired of all and known only throug 
the subtlest intellect. All this universe is controlled by mm. He pei- 
vades it all, and is the Good. This God is the destroyer of all and full 
of perfect qualities. Thou, 0 Svetaketu; art not that God (why then 

this conceit). u tj 

“ Please, Sir, instruct me still more,” said the son. Be it, so, my 

child,” replied the father. ^ „ 

1 “ Bring a fruit of that Nyagrodha tree. Here it is. Si 

“Break it.” “It is broken. Sir.” “What dost thou see there 
“ These extremely small seeds. Sir. ” “Break one of these, my ^ ear. 

“ It is broken. Sir.” “ What dost thou see there ?” Nothing, Sir. 

2. The father said, “ My child that Atomic essence (Animana) which 
thou perceivest not, of that very essence, this Nyagrodha tree subsists. 

criir/highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect " 

controlled by Him, He pervades it all, and is the Good. Ihe God is the 
destroyer of all and full of perfect qualities. Thou, 0 Svetaketu, art not 
tliat God (why then this conceit). 


■i 
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“ Please, Sir, instruct me still more,” said the son. ‘‘ Be it so, my 
child,” replied tlie father. 

1. Put this salt in water and then come to me in the morning; 
The son did so. The father said to him, “ Take out the salt which you 
put in the water last night.” The son looked for it and did not fnid it, 
for it had become dissolved. 

2. The father said, Child, taste it from the surface. How does 
it taste ? ” The son replied, It is saltish.” “ Taste it from the middle, 
how is it” Tlie son replied, “ It is saltish.” Taste it from the bottom, 
how is it ?” The son replied, “ It is saltish.” The father said, Throw it 
away and then come to me.” Tlie son did so. That salt exists for ever 
in the water. Then the father said to him, “ Here also, 0 child, you do 
not perceive the existing salt, though it is there certainly.” 

(That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect. All this universe is 
controlled by Him, He pervades it all, and is the Good.’ This God is the 
destroyer of all and full of perfect qualities. Thou, 0 Svetaketu, art not 
that God (why then this conceit). 

“ Please, Sir, instruct me still more,” said the son. ‘‘ Be it so, my 
child,” replied the father. 

1. As a person (may be kidnapped and) brought from the country 
of the G^ndharas blindfolded, and then left in a place where there are 
no human beings, cries out east and west, north and south, saying: “ I have 
been brought here blindfolded, 1 have been left here blindfolded.” 

2. And as thereupon some (kind-hearted) person might loosen 
his bandage and say, Go in that direction, there is Gandhara, go in that 
direction.” Thereupon, being wise and retentive, he would ask his way 
from village to village, and arrive at last at Gandhara—in the same way 
does a man, who finds the Teacher, obtains the knowledge. For him there 
is delay only so long as his Prarabdha karmas are not exhausted. Then 
he reaches the perfect. 

3. (That highest God is) the Essence and Ruler of all, the desired 
of all, and known through the subtlest intellect. All this universe is con¬ 
trolled by Him, He pervades it all, and is the Good. The God is the des¬ 
troyer of dl and full of perfect qualities. Thou, 0 Svetaketu, art not that 
God (why then this conceit). 

“ Please, Sir, instruct me still more,” said the son. “ Be it so, my 
child,” replied the father. 

1. As a man suffering from diseasO, and surrounded by his kins¬ 
men, who ask; “ Do you know me, do you know me,” (goes on answering).so 
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Highest ed i. UteMind, the Mind in B^O., 

the Breath in Fire, the Fire in the highest God, then he knows .he» 

(Thst highest God is) the Esaenee snd Ruler of sll, the desired oi 

all, and known through the subtlest intellect. All this universale 
trolled by Him, He pervades it all, and m “■« ^2k!tu. a.tnot 

destroyer of all and full of peideet qual.tres. Thou, 0 bvetalretu, 

“.IlS t i^^rSe still more," said the son. •' Be it so. my 
king’s offleials bring a man 

^ 1 * at-iurl n flvro-ff h© dcniSS) tli© 

“ Wp lias robbed, he has committed a tbett. vvnen ue 

Xihy Urfatt^rhl^rommm^ oi the^ffencrand 

“”-"^rr.ttrtris!:ttrrsS^^ 

" “Ta:dis:£Gotd tisrdeL;eT:f“""-«"^^^^^ 

Latu-Vtii Thou, OSvetaketu, art no. that (why then this.oonceit.) 
^LTtose^ntae Mpetitions of the Ohhan. Up. strengthen the case 

the Up. to show the difference bet- 

1 t. andBiabman yet the commentator has taken the doubt- 

-r 7the Cbh Up ’it tvamasi’ to disprove the contention 

ful passage of t e ^ repetition of separation in those 

ir'pargl'twsruhe *di.erenee l, .he theme o, the Up. and no. 

of .he Chh. up^migh. esmbn^ 

your 'p»r if 
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Up- to teach the difference between man and God, but to teach their unity. 
The negation of a thing is only necessary when there is some doubt¬ 
ful positive assertion. But, as a matter of fact, all men know that they are 
not God ; why then teach that they are not God- To this, the commentator 
answers:—) 

It was necessary to show by this negation, nine times repeated, that 
man was not one with God, because passages like “ That which I am, he is, 
that which he is, J am” (Tad yo'ham so’sau), I am Brahma (Aham Brahma 
asmi), etc., have a 'prima facie non-dualistic significance ; and, if not rightly 
understood, their meaning may lead people to fall into the error of think¬ 
ing that the scriptures teach the unity of the human soul with God ; hence 
the necessity of repeating nine times the declaration thou art not that.” 

(But, says an objector, how do you show that a misconception caused 
by the wrong understanding of some scriptural passage is corrected by 
another scriptural passage explaining the previous ambiguous passage ? To 
this, the commentator replies by showing that there are several passages of 
the scripture which apparently teach which was not correct, and so they 
are explained in subsequent passages. As an illustration of this, he quotes 
the well-known passage of the Tait. Up. (Ill, 7/ which declares that 
non-being existed in the beginning and all things came out of that non- 
being (Asad va idam agre asit tato vai sad ajayata), Asat verily was in 
the beginning of this. From it the Sat (being) was produced. 

If one understood the above declaration in its superficial sense, one 
would have understood wrongly, and therefore the 6ruti itself in another 
Up. corrects this prtmd facie view. Thus the right interpretation is given 
in tlie Ghh. Up. (VI, 2, 1) 

1. The Sat (Good) alone, 0 child I existed in the beginning 
(of this creation), one only without an equal. About this others say, the 
Asat (Void) alone existed in - the beginning of this creation. One only 
without a second, from that void (Asat) was produced the Plenum 
(Sat). 

2, “ But, 0 child 1 how could it be thus?” said the father. “ How 
from the Void should be born the Plenum ? Therefore the Sat (the Good) 
alone existed, 0 child! in the beginning of this creation. One only, 
without an equal. 

Thus we see one Up. corrects the misconception caused by another 
Upani§ad. 

Or the misconception might have been caused by the previous 
sentence of this very Chh. Up., and hence the repetition of Atat tvam asi. 
In the previous .passage, the word Atm4 has b^en used ; though the word 


110 nttlEADAEAi^YAKA-VPAmSAV. 

Ataman is principally applied to the Supreme Self, yet it is liable to mls- 
tuceptioa and nfay be applied to the human self also ; thmoforc, to remove 
this misconception, the Upani^ad says ‘ thou art not that 

In the previous passages, ‘ Sa ■ ya e§o mmai-tad-a, y ^ ^ 

sa„.„ « BOtjarn sa atmS’W Warn asi,' a.'e the words A.tad 
which are ambiguous and may mean that whose essence is th • 

"IsmaistLdoubtfal wo,d,he.ce the necessity for con-eoU.g tins 

misconception. . • 

The wovd^4tmaii* has several meanings, as given in the to 

ine verse :— , , ^ -u » 

‘ Yachchfit-pnoti yadadatte yachcha’tti visSyaniha 

< Yachch&’sya santato bhavas tasmad atmeti bhanyate. ^ ^ 

Becuse He perwedes all (ipnoti vyapuotih he is 
becane. he htke. everything, he is called Attnan, beca„« 1 e 
all aa bis own (Adatte-accepts ororything as liis own), be 
iLan. Becaose he eats all (atti-eating) objects, here he is coded A 

Because his essence is eternal, he is called Atman. i t ri nf nil 

(Thus Atman has four meanings, the all-pervading, the Loid , 

• Sfmon’intheohrase, ‘aitadatmyaraidamsarvain. 

Lto mrariie whether all this world is this Atma-the A 
the deHvative tneanioge of which are given before. In order “ 
rnray he said that hesid. these, sllr^r;:" 

rrarhiZ“:uS Atl:, »«Hi, fames. 

ir meaning of the phrase ‘Sa atmii' in the above verse .of the Ohb. Up. 

is ‘He is the whom or Wl._ yemihing is “ Then 

art netXt might be'eon^t. h'l^nnm; 

5S'''”sar® aTktoi*to°brahma '' (111 thU is verily Btahman). By Ae 

-eho^i-n this is -ra::ermtre::r " 

as having. Brahman for Taj Jalto i" heeanse the 

universe . ,j,!.bi„hi, has its dissolution (La-laya) and has 

universe takes its birth (Ja birm , 

im ahimatienjA^^living) (UpSdSna). The Brahman 

-1 oo nf the world not in the sense as the clay is the 

“S::raror^;^,trBSiman■^ -- 00.1 mm 
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tlie world by any raodification or evolution (Parinama) of its substance, 
for that would imply that Brahman is liable to change, which is against 
all Srutis, as they declare that Brahman is changeless. But Brahman is 
the substantial cause of the world, in the sense of being the substrate of 
the appearances which we call the world. It is like the rope which is 
the substrate of the appearance of the snake in a dark night. The rope 
undergoes no change, when it appears like a snake to the vision of the 
passer-by ; similarly, Brahman undergoes no change when it appears as 
transformed into the universe in the eyes of the ignorant. To explain 
this fact that the Brahman is the substantial cause of the universe, 
the Upanisad, in the first half of the VI chapter, describes how the world 
appears to come out of Brahman. The sections I to VIl of the Vlth chapter 
of the Ohh. Up. describe this appearance of the world in the Brahman, 
by the method of Vivarta or super-imposition ; as the snake appears in 
the rope by super-imposition. The snake is in the fancy of the man and 
not in the rope. So, this world is in the fancy of the man, and not in 
Brahman. It isTabsolutely non-existent but in the imagination of the 
frightened passer-by. 

'Note The non-reality of the world is not the peculiar doctrine of the monistic 
Hindus, but is largely utilised by the modern sect of the Christian Scientists, who strongly 
deny the existence of pain and illness in this world. They teach that the world being an 
expression of God, cannot be evil. The so-called evil that we see in it is our own fancy. 
Wonderful cures are reported to have been effected by this sect among its votaries by 
their firm belief that illness or disease has no existence. 

Svetakctu is taught in this Chapter Vf, in the first portion, the world- 
process as a Vivarta in Brahman. Thus in the very first section of that 
chapter, the father asks the son whether he has learnt that science, by 
knowing which everything else is known. The son replies that he 
has not. Then the instruction is given. The very question implies 
that by the knowledge of one Brahman alone, everything else is known. 
We give the story below :— 

1. There once lived Svetaketu Aruneya. To him his father said 
“ Svetaketu, go to the house of a teacher to study Vedas ; for there 
is none belonging to our family, 0 son, who has not studied (Vedas) 
and is merely like a kinsman of Brahmanas.” 

2. Having gone, wlien twelve years old, he came back, when he 
was twenty-four years of age. having studied all the Vedas, greatly con¬ 
ceited, considering himself well-read, and arrogant. His father said to 
him : “ Svetaketu, since thou art so conceited, considering thyself well- 
read, and arrogant, didst thou ask for that instruction—? ” 

3* “ By hearing about which we hear (learn about) that which was 
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never heard before, by understanding which 

never understood before, by -neditating on which 

which was never known before.” Svetaketu replie , a i. 

instruction,^ indicates the identity of the world with 

Brahman. For if the world were different from Brahman, the knowledge 
of Brahman would not be the knowledge of the world, for e now ec ge 

o one thing cannot lead to a thing dissimilar from it. (As ihe know edge 

of gold d:es not lead to the knowledge of copper), therefore Brahman 

and the world must be held to be identical, for the knowledge of Brahm 
is said to be the knowledge of the world. Now, the son did not under¬ 
stand tliis and therefore, at the end of the third verse, he puts the question . 
“What is that instruction. Sir?” Then Uddalaka answers this by explain¬ 
ing that the effect is not different from cause ; and he gn^s thiee 
mirations, that of the clod of earth, the nugget of gold, and the na - 

clippers, in the following words . nlnrl of 

4 The father replied : “ My dear child, as by knowing one clod _ 

clay all that is made of clay is known (by its similarity to clay), so is 
. or « b, knowing 4o .me word Mrit.to aU other word, 

(like Mitti, mud, &c., are known, for they are corruptions of .) g 

to the difference of pronunciation, caused by the organ of speech. 

5 As my child, by knowing one nugget of gold (as gold or me a 

all that is made of metal is made known (by 

instruction; or as by knowing the correct word Loll a, (all othe d 

like Loha,&c., are known, for they are corruptions of it ) owing 
difference of pronunciation, caused by the organ of speech. 

6 And aa, dear ohild, by knowing on. pair of al 

that to made of black metal to known by its aimllarlty with it, so » that 

‘Inetion, or a. by knowing -''•,‘«7X“dre„r of 

all other words, which are corruptions of it. owing to 
nronunciation, caused by the organ of speech. 

The meaning of these illustrations is this. As by knowing tb»roughly 
the nature of clay, gold, etc., in their true form, one knows all objecte 

made of clay, gold, etc,, so “"'|^;tairof‘ui'e 

Brahman alone. This truth has been taught in the first halt ot the 

M Chapter. The second half of the same Chapter in which occurs 
Te fa^s aphorism-Tat tvam asi-cannot teach anything different from 
the first half. For then there would be conflict of teachings. e sec 

does not teach that the world is different from Bra^^imam 
In i»t it I^isrto .be same teaching of the unity of the world with 
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Brahman, as was taught before also in Chapter V, section XXIV, verse IV, 
where it was said that if such a knower were to give the leavings of 
his food to a Ohandala even, it would really be offered to God 

^ lowest Chandftla is 

even equal to God. That verse clearly shows that the soul of the Chantiaia is th^ same 
.8 the soul of the highest Brahman. In order to firmly establish this proposition that 

repeated illustrations that the Jiva 
Vlth chapter ” Brahman, and gives nine illustrations in this second half of the 


\To this argument, the Commentator answers.'] 

True Brahinan knows His own self and the knowledge is direct and 
eternal so He is always the whole (Full); such is the way in which the argu¬ 
ment of the former should be met with. Then it follows that the Brah¬ 
man had the knowledge of self and it is therefore that He was whole (Full.) 
In the following mantra, the eternal knowledge and the wholeness of 
the Lord, IS spoken ^ITcJlT ^ “ Verily Atman there was 

helore the creation of this,” and beautiful one, 

before the creation there was only Sat.” The word in is in 

modern Sanskrit ?ia-before the creation of this world ; the second 
case ending in has been used for the sixth. The word means 
unavoidable. The word 931 means “Whole,” “Full.” means 
producing the Knowledge that it always is; always existing. He 
was always conscious of Himself by these three qualities. First, the 
quality of unavoidableness; secondly, the quality of wholeness or fullness; 
thirdly, the quality of always present or existing. If the word meant 
“ I” and the meaning of the word were “ Am,” in this case the word 
?n9IRq.in would be useless and redundant. he knew. 

He knew what ? The answer is ?T3SI3lRrftf^_That “ I am Brahma”; here 
tlie^word“ I” satisfies the sense of Atman, for “Pisa pronoun and refers 
to Atman. So the words ^ and cannot be used in the sense of “ I” 

and “Am”. They must have been used in the sense of unavoidable and 
always existing. 

So tlie sense of the mantra is that before the creation that Brahman 
knew Himself to be existing from time immemorial. He 
01 unavoidable, because He is the ruler of all and present in every body. So 
also in the mantras That is, he who is Ahani. What 

is He that is Aham. ?I^3^8«lrs?«l^-The Purusa who is that, is 

Aham and Asmi, and in the mantras like these the word means 

nothing, but unavoidableness of the Lord governing from within. 


114 BRIBABARANY A ka-upanisad. _ . 

It is true in is Atman and ^hat tl^u ^ 

the mode of recitation does not indicate difference, .a-, does -d^ate 

that there is one meaning not omitted ; yet the ° y 

with Atman derived from the misinterpretation of 

is what I am, I am Brahman, cannot change t e mo 

tion if the reading is not That thou art. 

derived from misinterpretation of the mantra ?? ’ 

Before the creation of this world, veil y . 

and fro^ this Asat came to be the Sat”-ean be 

Stlnge it is that some say that before the creatmn there w^o^J 
Asat, One only without a second; but how can it be, ^ ^ jj j 

Sat be from what is Asat” so can this wrong notion 

Atman and That thou art-can be removed by reading ^ 

and not That thou art, and by explaining as He is the Lord Atman. 

Moreover it may be said that the word Atman though chiefly leads 
onetothinkofParamatman,the Great Lord, yet it may mislead one to 

think of the Jiva. It is in order to avoid- this confusion, it has been said 
» Not Tliat thou art,” meaning He is not Jiva and thou art different from 
Him Because He pervades everything. He is called Atman (All-perva ing) 
because He takes everything for His own. He is called Atman, the Mastei, 
because He enjoys all the objects. He is called Atman, the Lnjoyer of eveiy- 
Aing, becusi He e,i>» lor ever . He ie calM iriman, tie Ever.e..ebng. 
DouL may arise whether all,this is denoted by the word Atman The 
answer is yes, Atman has four root-meanings as shown above. Besides 
these, there is another word Atman, of which the meaning is Whole or rail 

for example ?nOT<I?S?q?lTf<t:-Lord Hari is called Atman, on amount of 

His Wholeness or Fullness. Therefore, the meaning of mHe is the 

In^^e'^Lry where it has been said ?1«TT &c.. it has 

been shown that knowledge of one thing produces Ae knowledge of anothei 

thing similar to the former. The example of ^?«rqi-shows that the 
knowledge of a chief of a class easily produces the knowledge of minor 
things of the class, because the word means prominent, chief and 

tain, .ha a^ampla ot a nail-pmra. WW- 

qprfesrTcff^nrl-” As, Oh my dear child, the knowledge of one nail-pairer 
hd^prod^ucethe knowledge of all of black iron (steel) -shows the 
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knowledge of a thing helps to produce the knowledge of another thing 
similar to the former. 

Had these examples all intended to speak of the material oneness 
only, then it may be said that in that case the force of the adjective 
(by only one)—in dump) the first example, in the second example 

and again in the third example, would be useless. In that case it would have 
been better to say earth being known, 

having been known, the black iron being known, 

all is known. Moreover, all things that are made of earth are not made 
from the same (lump of) earth, and that thei'e is no oneness amongst all 
things. All things made of iron are not from the same iron ; nor are they 
one with that piece of iron. Similarly, all things made of steel are not made 
from the nailpairer. I 

means—by words only, production ; creation of names. 

—variety ; variety in object, ie,, various names that we give to them 
originate in language only. —Tiie constant thing; the thing that 

is at the basis of all those varieties of objects which is real and constant. 

—the name. earth ; clay. Therefore the meaning of 

the whole sentence is that the varieties in objects, i.e., the different names 
that are given to them originate in words (language) only and the constant 
thing that is at the basis of all those varieties is nothing but the same 
earth. These and the portions like these speak that the chief object being 
known, the minor or dependant points are known of themselves. The 
different names that are given are mere signs. They can be made as 
many as one likes. 

However, who knows the chief names of those things (such as earth, 
iron, &c.,)—knows those things by the chief names (earth, iron, &c.,) only, 
but not the varieties of those things (pitcher, cup, &c). It is in this way 
that a man is said to know all when he knows the Great Lord, who is 
eternal, beyond this world and possessing all the qualities possible. 

As when only important persons in a province are known or are in¬ 
vited, or arrived, or killed or protected (the people) of the whole province, 
is said to be known, invited, come, killed and protected ; again when the 
kings are killed, it is said the whole earth is killed (destroyed), or some 
important person being protected, a king is said to protect the whole earth 
with its forests or mountains ; so the Great Lord only being known, it is 
said everything in the world has almost been known. But it must be borne 
in mind that one who knows all things made of earth to be earth only, 
may not know the names of the varieties in the earthly things, for in that 
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case there would not have been a desire in that man to know what is a 

pitcher and what is a cup. -ii • ^ ihe- reader 

KCV ,e shall speak s.melhing of cealion ; .1 " 
a imowledge of ohjoeis that are oh.ef as well as o r 

minor or dependant. The Satya or constant things are 
only, and these £ire the presiding deities: . n ^ i.pat &c 

BrahraS is lire presidiog del., of the Tel» ' “igtg 

Vayh is the presiding deity of Apas (water), aod Rndra is t P 

deity of Prithivl tearth). •r„„,lpU;es 

This world consists of these three only. These three J ^ ^ ^ » 

with the three things over which they preside, ^ 

xsrsy'x- : 

::n^KrtThe::sid':::Cof^»^^ 

L these gods. So these names “,701 these gods 

.. the gods Sre, the sun the ^ Satya 

Brahma, Vayu and lludia. govern all; 

with respect to Agm, Surya anc oma because 

and the Lord Hari is the Satya » ap f U. • term Satya in the , 

is He who governs tlrenr. Agmn the SrnJ. apply 

sense of chief, lorsxamp are eoiral with or resemble with tire 

-e «f s»? .7,«hlc with the piece of 
lump of clay, oi as a . g ^.^g^^jj^ble all things lu the 

steel (in thing amongst them. So whoever knows 

world and He is the best oi ch et tbiiig b 

the Lord has, so to speak, t c Regulator and Protector of 

Lord Hari is the Creator, t e es i^^ therefore He has been 

this world and pervades t g of 

called Atman of this worlL He - ,„a He is Satya be- 

His Fullness in quality. ® ^ demoniac in spirit think 

cause He is the best - ^ Svetaketu was made to under- 

Him to be one wit c . ^ Hari and the Jiva were notone 

::^tbi"slfe^'^^utHe:;squi.^ the jivaand God of the 
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gods and Master and Governor. Svetaketu was also made to understand 
that he, Jlva, was quite different from Vi§nu, and his strength, knowledge, 
pleasure, &c., were but limited and far inferior to those of the Lord ; by 
such a knowledge, Svetaketu was told, he would get Moksa. When the 
Lord is known as the best and the Chief Thing, He gives Moksa to the 
knower, but in blinding darkness does He throw him who knows Him 
to be one and the same with the Jiva (human soul). Moksa is to get to 
the vicinity of the Lord with a full knowledge of being an obedient 
servant of His ; but Moksa is not to become Visnu, for "never does a man 
(who has attained Mukti) think that ‘‘I am the Lord Visnu.^’ He always 
believes or in other word his state of mind is that “lhave got beyond- 
the high water marks of worldliness, so 1 am Mukta.” When such is the 
state of the mind of a Mukta Purusa (of one who has attained Mukti) of 
what use it is to say that to attain the knowledge of oneness with the 
Lord is Mukti ? For what benefit (pleasure) does he derive fi*om such a 
knowledge ? Honey (which is so sweet) and which the bees collect in 
their hives from various flowers, does it feel happy, does it derive any 
pleasure because of its own sweetness ? So, can a man feel happy because 
of his having become Visnu ? 

The rivers, mark you, all unite and become one with the ocean ; 
are they Mukta ? A person in deep slumber also has no knowledge of 
Self and is never conscious that I am so and so, is he then to be called to 
have attained Mukti ? Again mark you, at the time of Pralaya all the 
Jivas go back to Visau, do you mean to call them to have attained Mukti? 
Certainly not. It is because there is no consciousness of the difference 
(between a Jiva—human soul, and Visnu—the universal soul) in these 
states. So the Mukti must always be attended with the knowledge of 
a difference between the Lord and the Jiva ihuman soul). Therefore a 
man that has a knowledge of such difference may be said to have attained 
Mukti (otherwise not). This is the conclusion after all. Such is the 
discussion given in tlie Brahmanda Purana. It has been said in the 
Moksa Dharina what thing more miserable can be to the lot of a man if 
he has ignorance regarding the Lord. 

It has been said in tlie Harivansa—Visnu showed His own Loka 
or world to Brahma, the world to which no world is higher and where 
the Mukta Purusas are busy worshiping the Lord. 

After this ^loka of the Harivansa there are two words 
Here the word means—whence. For the words and 
may also be taken with the sense of the fifth case ending. It is said 
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; f^T is knowledge or consciousness of difference with respect 
to Atman the great Lord. (Here follow a few extracts from the BhSgavat 
and the Siva Purina, all in support of the above theory of Moksa. 'iom 
the Slokas quoted the author shows.) 6rst, when one gets Mukti one gets 
to the vicinity of the Lord. (2) One retains one’s own separate existence 
and does not become one with the Lord. (3) In Mukta condition one’s acts 
one lias none, except those that he does with the holy heart for le wor- 
ship of the Lord, for, in this alone he finds pleasure. (4) In the following 
creations he goes to the Visnu Loka where he is not troubled by the 
three Gunas-Satva, Rajas and Tamas. All the Mukta Purusas are in all 
respects such as pleasure, act, objects and their enjoyment equal to the 
Brahman, excepting in one, which is the government of the world. They 
at the same time retain their individuality suitable to the condition. The 
Mukta Purusas have no gross organs of sense which are the.works o 
Prakriti ; they then regain their own pure form. Praknti (whose form 
consists of Satva, Rajas and Tamas) ceases to extend her influence on the 
Mukta Puru?as ; for, it is her nature to go away from those Purusas 
whom she helps to see the great Lord Paramatman, and she engages 
herself with other Puru?as, of whom' there are ' many, and commences 
the work of creation with them. But while engaged in the work of 
creation Prakriti lets all the Mukta Purusas alone. For, those Purusas 
have got what is called Tatvajfiana,—a knowledge of the difference 
between what is Prakriti and what is the real self of the Purusa. 
Prakriti has no capacity to bring those under her power that have attained 
such a Tatvajfiana. As regards the cessation of miseries, the condition 
of all the Mukta Puru?as is all alike. The bliss enjoyed by a Mukta 
Purusa, be he a man or Virincha himself, is the same in nature ; so says 
the VSyu Purina, Some there are that speak of Moksa to be one and 
the same with the Lord. These are not versed in the Sasti-as. They 
do not know the real spirit (sense) that pervades in them all. Wrangling 
and false argument is their strength. They have haughtiness of spirit for 
they have not learnt to control themselves. This does not let them 
know the real sense of the Bastras. These miserable wretches, may 
be called ^astra pirates, for they rob Brahman out of tlie Sastras.,loor 
follows ! very poor is the range of their mind. They only see the absence 
of qualities both in Brahmap and Jiva ; but they forget to see that these 
have some inherent qualities in them (such as omniscient). These fellows 
were chiefly made of Tamas and to Tamas-(a hell) must they go. 

Whilst those that are really wise know for certain that the Lord 
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is one and Jiva (the human soul) is another ; there is always a line of 
demarcation between the Lord and the Ji>a. In Mukti there is always 
a consciousness of the superiority in the Lord together with the con¬ 
sciousness of His being other than the Jiva. From the Lord, the Jiva 
(the human soul) is different in essence, in kind ( 3fT{^ ), in its functions 
( ) and so do the ^rutis say. So how can it be possible to say 1 

am he (the Lord)” when there is nothing common between the Jiva (indi¬ 
cated by the term “ I ”) and the Lord Paramatman (indicated by the 
term “ He ”). In the Moksapaiwadhyaya—this matter has been thus 
discussed in the form of question and answer. As regards Purusas are 
they many or one ? And will you be good enough to tell us which of the 
Purusas is the best, or in other words supreme?” In answer Vai^- 
ampa^yana says—the number of Puru.sas is not one but many ; such is 
the conclusion of the wise. And of these One is the cause and therefore 
supreme ; He pervades the world and He has more qualities than the 
rest. So I shall tell you of Him,” 

It has been said in the Gita also—“ If the matter be taken fully 
into consideration, it will be found that the Purusas there are of two 
kinds, One and the other All the Bhdtas, that is all the 

beings up to Brahm^, are called Kshara because of their body which 
decays ; and the other the Kutastha ( ) or in other words Mah4- 

-laksmi is the (Ak^ara) Purnsa. But the supreme Purusa is another. 
He is called Paramatman ; it is He who pervades all the three worlds, and 
maintains them. He is Avyaya ( ) who suffers no change, 

and he is Isivara ( ) who lords it over the world. People in general 

as well as the Vedas call Me the Purusottama, the best Purusa, because 
I am beyond (surpassing) those that are Ksaras as well as those 
that are A ksaras. He who knows me to be the Purusottama,—the best 
Purusa, in the way described before, and makes no mistake in grasping 
it,—He alone knows everything (regarding me) and he alone is devoted 
to me in all the ways possible. This is the most secret part of the 
^Mras,—This that I tell you. He who knows it by realisation, acquires a 
knowledge which is supernatural and He at the same time is 

said to be Mukta, because He has done in the world what one ought to do.” 

These and such like extracts that may be given by hundreds, tell 
that oneness with the Lord is not Mukti for the Jiva. Such never is the 
spirit of the ^astras. Nay,—there are curses on those that think so. 
In the Paingi ^ruti it has been said : — 

Adharatamas or the lowest part of the dark hell 
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shall be the lot of him who thinks that Brahman and its q^uahties are 

different things or in other words Brahman is Nirguna (^3 ^S). Middle 

or interior part of that Tamas shall be the residence for those who think 
that the qualities are though separate from Brahman yet they appear 
to be inherent in him And the upper part of the hell shall 

be the residence of those that think that qualities are partly separate from 
and partly inherent in Brahman. 

It must be known then that the qualities Brahman always has, an 

that in higher degree; and it is not that those qualities are not inherent 

in Him. All those qualities are full, full in both quality and quantity ; 
and Para-Brahman is He in whose body those qualities are. To the darkest 
hell HH:) shall they go who think that the Lord Visnu whose body 

is the seat of the qualities such as bliss ( ) knowledge ( ^ ) and 

energy ( ), etc., has no body or has a gross body, or has a ^ ^ 

any one of ours or has a body which consists chiefly of works only. Mu iti 
therefore is near at hand to that best among the sons of man, even w lo 
knows that the Lord has a body which is all bliss and chit ( His head 
and face are all Ananda ( ) and all chit ( ) so also are His 

two hands, the toes of His foot are capable of giving knowledge and 
pleasure and His whole body from the top of the hair of the head down 
to the end of the nails of the foot consists of Chit and Sakti in the full 
extent, and who knows at the same time each and every one of His qua¬ 
lities and that these qualities are-as qualities only. 

Those that know that the Lord is not different from the Jiva or from 
the material world, shall go to the lowest hell, for they rob (deny) 
Brahman. Those that know Para Brahman though different from the 
Jiva and the world yet is or appears one with them, go to the upper part 
of the hell. Those that do not see the difference between Brahman and 
Prakriti fLaksmi), or those that look upon Brahman different at the 
same time one with Prakriti go to the deep and dark hell. If one is to 
attain Mukti one should know the Lord Visnu as the best or Supreine 
Purusa, in whom there are all the qualities fully developed and who 
is separate from all things besides. Dense darkness shall they get into 
that consider the Lord Visnu otherwise than of SachchidSnanda form 
Such shall also be the fate of those that think Him to be partly so and 
partly not. Dense darkness shall they go that consider all incarnations 
such as Matsya (fish) etc., as well as the Lord who is present inside the 
soul of each being, not to be of Sachcliidananda form or to be of partly 
of that form and partly not. Nay, such shall be the fate of who think so of 
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the limbs of the Lord. Those that consider other beings that are not 
really incarnations of the Lord to be also the incarnations,-they too shall 
go to the dark abode. All these that are sent to the dark abode shall 
never get out of it. The real incarnations of the Lord are:—Matsya'the fish', 
Kfirmafthe tortoise), Baraha (the Boar), Npisingha (the Lord of the form of 
partly man and partly lion), Vamana (the Dwarf), Bhargava, Ramachandra, 
Krishna, Buddha, Kolki, Dattatreya, Hayagrlva, Aitareyaka, Vyasa, Kapila, 
Vaikuntha, Risava, Yajna, Dhanvantari, Stririipa, that Manu whose 
name is Tapasa, Nar.iyana, Hari, Ki'isna and Upendra. All these are the 
direct incarnations of the Lord. Sri, Bhuh, Durgfi, Anibhrani, Sri, MaliS- 
lakstiii, Daksina, Sita, Jayanti, SatyA, Rukmini these are all the 
Prakriti; they are guided or presided over by the Lord, and, therefore,wholly 
under Him, and they are not the Lord Himself, nor is the Lord Himself under 
them. This Prakriti is far far inferior to the Lord in Her power, know¬ 
ledge, bliss and in the qualities that she has ; but she is through the grace 
of the Lord free from all sorts of bondage ; bliss and knowledge these are 
the constant qualities which she always manifests. All the-Hiranj^agarvas 
that were born, that will be bom and that exist at present,—the Hiranya 
garvas (like the presiding dieties) of Prapa, Sfitra (the thread of Karma) 
Mahfin the Mahattatva , Brahma (the creator), Chitta (the internal world), 

. Vayu (the wind), Valam (the strength), Dhriti (patience). Sthiti (the stay)' 
Top (checking of the Vrittis of the mind), VairAgya (renunciation)' 
Jnanam (the knowledge), PvajnA (insight;, Smriti (remembrance , Sukha 
(bliss), Medha (intellect), Mukti (liberation), Vi^jriu Bhakti (Devotion to 
Visnu), the Adigopa, Riju, SaniAna, Vijnfta, xMahadhyata (the great 
meditator), Maliaguru (the great teacher), Hanumana, Bhima, Snaiida 
these and many like these, all are directly under Hie Lord though they 
have all attained Mukti. But Sri is always million and million times 
superior in knowledge, bliss and capacity to all these Mukta Ptirusas. 
The Brahmas are all similar, separate, individuals, they all are conscious 
of their individual existence, and the bliss they all enjoy is common with 
Brahman the creator. They are always separate from the Lord Hari as 
well as from Sri and others. Visnu presides in them all () but 
vis not in essence one with them. Because they are all dear to Vimu they 
are called “They are dear to the Lord Visnu, excepting Sri. 

Of the rest that are other than the Lord they are most dear. Even in tlieir 

Mukta condition they are all far inferior to Sri in Vi^nu’s love for them 
in their devotion to Visnu and in their knowledge ofVisn i. Sarasvati 
^ and Gayatri and the deities of SraddhA (love), Priti (deiiglit), Buddhi 
;(the knowledge of all the Vedas), Anubhuti (perception) tha.t gives 
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pleasure, devotion to the preceptor, the dewtion to ’ 
mantras) and Sivakanya, Indrascnfi, 

far inferior to all those Brahmas, after they have attained . , 

love and devotion to Visnu as well as in their knowledge, bhss, etc 

lla Sada^iva, Urdva, Tapas, i^hamkkra, Nara, Apata, Lak.ruana, 
Rauhineya Suka, newly born Vamadeva, Aghora, Durvasa, Draum 
I:,: J4.a„a' the. and like ‘t.ae, d.al were bo™ ^ ex at 

and will come to exist are always in every way rnfenor ^asrati e 
both nast present and future in the qualities mentioned before. Such also 
“L case IlL ,ben the, have atta.ned Mulrti. The Suparnas (p» , 
oresenl and Inture) are always equal to Sosas in those qualities, and the 
Cs -the wivea of Sees, Sopai-ii. and SadMiv. are hundred tunes 
f -k Even in their Mukti such is the case. 11 is said that tlio Indrae 
Tpass h, the n.»e of Puraodara, are hundred t™- 

among these there is in equality, some being three times some four 
u a ‘^firva (the sun), Cbandramfi (the moon; and Yaroa (Death) 

stanToihttr n‘o‘: 

'd Mvtuu ney are hundred times inferior to the god. and the, are 
sessed by) .. , ^ (^^^). The Gandharvas like Tumburu, &c., 

::rp:rrs“reS:t.,^Suh..^_s.^^^^^^^^^ 

:lro’fllt”;ec““‘^oitp" ;;i.aspMm.u who is pdsseseea h, 

viwu ( ) is '^“I 'ntod'times inferior to the ling. 

The servants of the gods “Vr-tlrra, horn in the famil, 
like Kannvirja, &o. These are ca e rija . 

of god. hot not reckoned as snob The Piqi J 

Aj»nadevae the servants of the gods. The seveo 
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equal to the Karmadevas like Kartavirya, &c. Visvamitra is said to hold 
the same position witli Maricha, &c., the sons of B.-ah,na ; but he is some¬ 
times said to be equal to the Pitris because he is their preceptor It 
follows, therefore, that the Pitris excluding VisvSmittra and the sons of 
rahma (eight in all) are all hundred times inferior than the ijanadevas 
the inferior gods. Eight only of the Gandharvas are equal with the Kar¬ 
madevas the men of godly deeds; and the hundred of the Gandharvas 
alter them hold an equal position with the Ajanadevas ; and the group of 
the Gandharvas called Devagandharvas are hundred times inferioi to the 
Pitfis; and these are called Devagandharvas because they receive orders 
directly from the mouth of the gods themselves. And the rest of the 
Gandharvas that do not receive the orders directly from the mouth of the 
gods themselves are called Manusas and their position is hundred times 
inferior than that of the former. And the group of those that are best 
among men are hundred times inferior to the former. In these 
groups of the gods, &c., some are oiie-fiftli, some are one-tenth inferior 
than others of their own group. The wives of the gods are one- 
tentli inferior than their own husbands ; and the wives of the rest are 
one-ejghth less than their own husbands. But such is the relation of the 
position of the husband and wife in Mukta condition only. Such a supe¬ 
riority and inferiority as has been mentioned before is eternal and not 
accidental. None among man has at any time and at any place been able 
to set at naught this difference; and whoever wishes to bring a 
change in it shall go to dark hell. Whoever think or tell that these 
all from Brahma down to men among whom there is an eternal differ¬ 
ence of position are equal, they too shall go to darkness. It is through 
the grace of Lord Yisnu that a man first gets knowledge and Bhakti 
and then he gets Makti. Everyone has Bhakti, knowledge, &c., for ever 
and these are eternal. Bhakti and Knowledge, &c., are developing from 
time immemorial, and when these are fully developed as much as one has 
capacity to undergo, it is then that the eye of Vi^pu falls on him. 

As the filling up of the various water vessels such as pitcher, <&c., 
as well as of the rivers and the oceans vary according to their respective 
capacities, some can be filled with small quantities of water, some with 
large quantities, so does the filling up of all beings from men up to Brah- 
mS with Sadhani. and ever existing Bhakti, &c., vary according to the capa¬ 
city of each of the beings; those having small capacity can be filled with 
small .quantity of Sfidhana, Bhakti, &c., and those that have greater capa- 
citjr.can be filled with greater amount of Sadhana, Bhakti &c. The, means 
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of attaining Miikti which every one may have recourse to are ’—hear¬ 
ing, thinking, meditation, devotion, seeing and knowing. Without these 
no one can ever expect to get Mukti. By the vyord Bhakti towards Visou 
means the attachment (of the heart towards them) presided by a full 
knowledge and belief tlint He is the best thing ; and Bhakti to others 
other than Visnu varies according to fitness or importance. Bhakti 
towards Visnu, towards the gods, towards the Guru or preceptor varies 
according to their importance; and these all are the means of 
attaining Mukti. When one has as much Bhakti as one is fit to have^ 
i.e.y one has got as much Bhakti as one has the capacity to contain 
or when one^s Bhakti has a full development in him, and no more deve¬ 
lopment is possible, it is then that one can expect Jo get Mukti or 
liberation, otherwise not. Bhakti, Jnana (knowledge), and Dhyana (medi¬ 
tation) these thi’ee, as a rule, never leave those that have got Mukti, 
for these only are the peculiar characteristics of a Mukta Purusa. All 
those that have been mentioned as Sadhanas help us in enhancing our 
Bhakti and Jnana Bhakti itself is not the means or Sadhana. It is 

the consequent result that’follows when one has had recourse to Sadhanas. 

It is an unavoidable law that to dark hell must he go who envies 
those that are superior to him. To look down upon the merits (of ano¬ 
ther), to bear an attachment for tlie women, and an unfavorable feeling 
against those that are hostile, these three are called technically iDvesa). 
The Bhakti that has not even a touch of the three kinds of Dvesa (men¬ 
tioned above) leads certainly to Mukti. And Moksa is but permanent 
and eternal bliss without any touch of misery or grief. The head, the 
body, the hands and the legs all being of Chit and .Xnanda, and 
they themselves being free from all Dosas —those that pollute 

a man, —the Mukta Puru§as lead a very happy life. It is a general 
rule that the wives of the Mukta Purusas, even the gods like Brahma, &c., 
keep their husband’s company even in their husband’s Mukti; and it shall 
be borne in mind that the wives are the wives of their respective husbands 
even from the time immemorial and so they will continue to be even in 
Mukti. The wife of one Mukta Puru§a can never be that of another ; in 
Mukti there is no separation, no jealousy, no attachment. All the Muktas, 
male and female, husband and wife, all together live a very happy life, 
devoted to Vi§nu as they all are. 

Now in the mantras 

(i ) One only without the second. (Cbh. VI. 2. 1). 

(2) —Here is not anything several. (Ka^h IV. 11^) 
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(3) ^r: iTlsfff^ JC5 »T5^T.%-From death he finds death 

who regards as if there is severality here. (Kath IV. 10). 

(4) a^j^-Of one kind should one see (know) 
this deathless and changeless (Being.) (Br. Or. IV. 4, 20). 

(5) s^c^T: From death he finds death 

who regards as if there is severality here (Kath IV. 11.) 

(0) —Of one kind should one see (know) 

this deathless and changeless (Being.) 

(7) ^ J5c3 q^ql^-From death he finds death 

who regards as if there is severality here. 

(8) fn fs' f^qrqflT 1 qq q^q’aT^qrgfq^n- 

II II (Kath IV. 14.) 

These and (such like) are the mantras that are quoted and put 
forward as a proof of unity of the human soul (Jiva) with the Paramatrnan. 
Now the real explanation of these are given below : — 

The word K? means in the forms of the Lord, in the various limbs 
of His body, and in His qualities. So the texts mean in the forms of the 
Lord, in.the various limbs of His body and in His qualities, there is not 
severalty, r.s., distinction or variety, There is none equal 

to or greater than or not under him ;—such is the Lord. This mantra 
prohibits the oneness of the Jiva with the Lord. The Lord Hari has been 
described in the Vedas as one only and without a second ; He is one and 
without a second in the sacrifices called A^vamedha; and among the 
Sadhans or among the means, Vistiubhakti is only one and without a 
second ; and this Pranava is the only mantra and without a second. 

These and such like are the instances where the words and 

—have been used in the sense equal to, greater than and not under. 
When it is said of a man that he is the only man in the town and there 
is none else, it is understood that there is none who is equal to or greater 
than that man. 

Jt has been said also in the Brahma Puraria—that the Lord Purusot- 
tama is —because tliere is none who is not under Him or 

who is equal to or greater than Him. The application of the word 
would be useless if it had not been used to speak of the distinction of 
variety in the (Person of) Lord Himself. The word avoids unity 

and variety. For it has been said in the Sabdatatva—that the term 
unites two ideas-contrary to one another. So in the mantra—jn, 

when explained in this way—it means as the rain that falls on the 
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tops of the mountains ( ) runs downwards-, so does he run 

downwards to the dark hell, he who sees or knows that there is variety 
or distinction in the qualities of the Lord. This Mantra has been explain¬ 
ed ill the Brahmanda Parana—in this way the moment a man begins 
to see a difference or distinction or partly distinction and partly unity 
among the qualities, forms, faces and limbs in the body of the Lord, that 
very moment he goes down to the dark hell. In support of the explanation 
given of the previous extracts the following also may be cited : 

^a^f^t—The substance of the above is 
when the Jiva sees the glory of His (of the Lord), then it is that he 
becomes Mukta or liberated, very close there 

are the two birds (one the Jiva, the other the Lord) residing in the tree 
which is our body*. Of those two one (the Jiva) eats and realises the 
fruits bitter though they are ; and these fruits are the fruits of his actions; 
and the other (the Lord) does not eat those fruits but shines in His full glory. 
These two mantras certainly speak of the difference between the Jiva and 
Param^tman (the Lord). 

Moreover iKTOt i i 

HSnnr l (Tait, Up). He who knows him hid within his heart of 

hearts, enjoys all the objects of his desire together wit h the Biahmay. 

those two mantras of Tait. Up. the words 5515—together with—in the first, 
and g q gg RHT—going to—in the second speak in our favour. When we say 
together with somebody else, that body must be a different one. So Jiva 
is different from Brahman. And when one goes to something else, that 
thing cannot but be different from that one ; for, motion in the one can 
never take place unless the other be quite a separate body- 

Again there is a chapter in Tait. Up. beginning with—?l«n5r 
“ and hence the decision of the bliss is made.” 

That chapter certainly speaks of the gradations of the happiness 
existing in all the beings from men up to Brahpfi, and this gradation 
of happiness again is in their Mukta condition ; this we can conclude from 
the woi-ds—in the text. Of the Srotriya, of the one 
who is versed in the Vedas and who is at the same time ?rarrJ75ar not 
troubled by desires. 

Now among the gods Bralimfi, &c., none there are who are not ac¬ 
quainted with the Vedas and their teachings ; nor do we ever hear that such 
and such gods among Brahm^i, &c , are troubled by desires and such and 
such are not so ; and proofs there are none to that effect. Therefore the gods 
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do not come under the signification of the term—_ 

who can they be then those Srotriyas who are Akamahata,—those acquaint¬ 
ed witli the Vedas and their teacliings, and at the same time not troubled 
by desires ? 

They are none but men that have learnt and realised the teachings 
of the Vedas and are, therefore, not troubled by desires,—and these are 
onl}/ the Mukta Pnriisas, In support of our conclusion we may quote the 
Mahabharat, for in it, it has been said, “ Srotriyas are those that have 
attained Mukti, the}’’ are so caller], since the}’’ have realised the teachings 
of the Vedas; they are Akamahata—not troubled by desires, because they 
have attained the object of a man’s desire.” 

Moreover, even Brahma himself cannot be said AkAmahata in the 
true sense of the term, i.e., not in the least troubled by the desires, if he 
be not Mukta, for he has momentary desires. The desires, though 
Brahma has, yet he is not troubled by them ; for he has no Abliimana—no 
knowledge of ^'1” and ‘^mine.” So it may be said that Brahma is not 
at all troubled by desires. 

On the other hand, a Srotriya that is not troubled by desires, or in 
otherwords a person who has attained Mukti does not enjoy as much 
bliss as is enjoyed by Brahma himself; though a Srotriya may enjoy a 
greater degree of bliss than the rest on account of his knowledge, 
Vair^gya, Dharmaand Aij^varya—these being inherent in him. 

It has been said that the happiness which one enjo^^s—one who does 
not wish for the high position of Indra, is equal to that which is enjoyed 
by Indra himself ; or that the happiness which one enjoys, one who does 
not wish for the high position of Brahma is, as much as, enjoyed by 
^Brahma himself, &c. 

These sentences do not speak of any sbale or gradation of the 
happiness enjoyed.. It is true that men are found to enjoy a kind of 
happiness in absence of the troubles and exhaustions consequent on their 
Vairagya (want of hankering) for the worldly possessions. But no differ¬ 
ence is ever known (experienced) to exist between the happiness enjoyed 
by one not hankering after the position of Indra, and that of his who does 
not hanker after the position of Brahma. So as it is contrary to actual 
experience and therefore much value is not to be laid on such sayings. 
Such an explanation may be justified by an extract from the Harivansa 
which runs as follows of those that have attained Mukti, be they men or 
Brahmas,- the bliss that they enjoy though eternal vary in degree ; the bliss of 
the gods being a hundred times more, and it has therefore been said in the 
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‘Taitriyai^rnti that the bliss of a ^rotriya is quite different.” True the same 
Up. in mantra— 555 ^—&c. speaks of the woes that 
befall on him who sees any difference in Mukti. But it must be borne in mind 
that there is an adjective (in this, &c); this adjective leads us to 

think of Pram a to mean t1je Lord within each individual ; therefore the 
mantra forbids to see any difference among the Lords that are w'iihin each 
individual and does not forbid us to see the difference among the indivi¬ 
duals themselves and in their bliss. AVe may quote here an extract from 
the Bhavisyat Puraria in support of our explanation. The Parana says— 
the man wdiose mind is so pacified that he can see no difference among 
the Lords present in all the individuals and who finds a difference between 
the Lord within him and his own self ('Jiva) is said to have attained Bhakti 
and he shall get Mukti or liberation. 

Again in Chh. Up. VIII. 12. 3 we read 

^ 2 ^ 5 —'That Ufctama Purusa having assumed the form 

of a bright light goes out in his own form. 

^ ?T5T |— 

There he comes back eating, playing and enjoying in the company of 
women or by means of vehicles. Tlie sum and substance of the above 
extract is—He (the Jlva) after going to those worlds, gets back his own 
natural form and goes back to tlie vicinity of tlie Lord Visnu whose grace 
is at the root of all this, that Lord is none but Purusottama. 

In the Rig Veda X. 71. 7 we i*ead 

This mantra also supports the explanation given ; for the explana¬ 
tion of it is as follows :—Tlien some go to the ocean of milk, some go 
to the two sides of the At^vattlia, some go to the lake of nectar and 
drink there after bathing in t^hose lakes, some see that Lord and some live 
in His vicinity. So the whole mantra does not speak of tlieone and the 
sameness of the Paramatinan and the Jiva, though it is sometimes quoted 
specially the first part of it, in support of oneness. 

Again Rig, 1,35, 6 ^ ; 

may be quoted in support of the argument for proving that the Jiva and 
the Parainatraan are not the one and the same. All the Amritas or Mukta ^ 
Purus as up to Brahma depeud upon the Lord, as all tlie parts of a chariot 
depend upon tlje pin ; if any one sees or thinks otherwise let him come 
and speak before me. 

The sum and substance of the above mantra is,—my salutations be ; 
to the Lord Svayamblmva the Great Lord on whom rest all the Purusas ; 
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Th W T 1 T ' ’ the objects of a chariot do on the pin 

Sr^ Ttl between the 

Lord and the Jiva. It has been said that there is no proof in the Vedas 

which may lead one to think that the Jiva and the Lord Parametman are 

Mt one and the ^me; for the niantra-g?TS[gRm 5 ,eir^. 

?%-The Purusa who is formless and is called Parjndt- 

ma ( Jl^tJTr ) in man is the same and one with that one in the sun. 

This at first may lead one to think so, but there is another mantra a 
part of which IS % df^Hr-when those two leave. By the word St- 
They two—speaks of the two forms of the one and the same ParamStman 
(and not of Jiva and Paramatman). The Lord who is within the body of 
each individual does not think himself one with the physical body. (He 
n^CT thinks that this body is bis) ; but it is the Jiva which has such an 
(AbhimSna); the Jiva only thinks this body is his. The Lord 
Janardana is the guide or governor of this Jiva. That Lord Janfirdana who 
is in the sun is called Haipsa and it is He who is Aham-imavoid- 
able or constant; He is Haipsa because He goes (from Han to go). 

And because He is Aheya unavoidable or constant, it is therefore 

He is Aham. 


That Janardana is present in the eyes of a man in that form in which 
Re presides in the sun. He who is in the eye is separate from Him who 
is in the sun. These two, the Jankrdana in the sun, and he v/ho is in the 
eye of a man go away from the body of the dying man. When these two 
gods,—the two Jan&rdans, one of the eye and one of the sun, leave the 
dj'ing man, it is then that he sees the symptoms that portend approaching 
deatli. It is then that the Puru§ottama should be meditated on This is 
what has been said in the Harivansa. (Hence it is that does not mean 
the Lord and the Jiva, but the two forms of the Lord). 


It has been said that the Paramatman it is who direcls the Jiva; in 
support of this argument wc may quote the flloka from the Bh&gavat,— 
Pure is the Kselrajna (^5^) and these pleasures and pains of the Jiva 
are of Maya and therefore momentary, and so they appear and disappear 
and they are nothing but different varieties of the changes of the mind. 
Ksetrajna is Atman, He is Purusa the Old One within. He is Himself the 
illuminating light, He has no birth and He is the Lord of all, He is 
NarSyana (the prop of all human beings), He is Vgsudeva (the bright exist¬ 
ing Lord), it is through His MSyfi that He appears different.” 

Moreover in Harivansa it has been said-“ The Lord Vispu is always 
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within the Jiva surrounding Himself by His Ichchha (t'ooT ) or will (which 
is another name for Maya). 

It is He who directs the Jiva and it is He who is called Ksetrajha. 

Prajnatama is Arfarira (without body); this qualifying term “with¬ 
out body ” does not suit a Jiva ; therefore Asiarira Prajnatma cannot but 
mean any one else other than the Paramatman. “ He is thy Itman, 
governor of thy inner-world and deathless. Anything other than Him 
is touched by misery.” Here also we learn that none but the Jiva can be 
subject to misery. 

Moreover there is another ^ruti—“ The Itman is within the heart 
of hearts of all the beings and He is all one ; such should one know Him &c.” 

“ Brahmd and the others are all beings and Lord Hari is within them 
all ; He is equal in all the beings. He really knows who knows Him as 
such.” This extract from the Mah4bharat speaks in our favour. In prov¬ 
ing oneness of the Jiva with the Paramatman some accept the terms in 
their actual or literal sense, and some have recourse to Laksan4 ( ) 

i.e., accept the secondary meaning of the terms. As far as the direct mean¬ 
ing of the terms can be accepted one must not have recourse to Laksana. 

Should one say the terms can be taken in. their literal sense, we mav 
object by saying it is quite against actual experience; (the Jiva never 
experiences oneness with the Paramatman). Tn support the following 
^ruti may be recited “ Knowing Him to be so, (the Jiva) becomes 
deathless in this world, no other path there is.” 

Here it has been said that the Jiva attains Moksa when he actually 
knows the PararnStman to be thousand-headed, to be the governor of all 
and to be the superior to all ; but the Sruti never says of becoming one 
with the Lord. Though it has been said— 5 ^^ - This is all 

Puru§a—it is to be understood thereby that it means to say of the over- 
lordship of the Paramdtman, but not of the oneness of the world with the 
Paramdtman; for it is supplemented by —He is the governor 

in Moksa.: Now one may object the oneness is apparent in the mantra— 

This is all Purusa,—this what has been, this 
what shall be and this what is at present.” In answer this ^loka of the 
Mahdbhftrat may be quoted as the explanation of the above mantra,— 
“ All this is His (of the Paramdtman) and not is one with Him. The 
Paramatman is the master of what has been, of what shall be, and of what 
is at present, as well as of those that have attained Mukti. It is therefore 
Visnu has been called, in the Sruti, the Puru?ottama,--the Purusa who is 
the best or over-lord of all,” 
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Mukti can be attained by Bliakti only. Bhakti is the firm belief 
( !Rfcr ) attended with steady attachment towards the Paramatman,—the 
belief that is the consequence of clear knowledge that He is the best 
(over lord) of all. No other means there is for attaining Mukti. That 
Bhakti is sure, to bring on Mukti, if ghe is fully developed according to one’s 
capacity. ^ She cannot be called fully developed if she is not attended 
with a direct knowledge of the Lord. One must know that the direct 
knowledge of the Lord must follow the instructions of the great teachers 
who can instruct according to the capacity of his disciples ; this is also 
necessary in attaining Mukti. The attainment of such a teacher or guru 
cannot but bring Mukti. Dhy^n (meditation’, serving a great teacher, 
peiformance of daily and occasional rites, seeing the holy shrines, giving 
away gifts, repeating the mantras, the study of the Vedas, singing songs 
in piaise of the Lord Plari, the performance of the acts of religious devotion 
(), etc., and worshipping with the Tulasi {) leaves, all these are 
intended for generating Bhakti; but these go for nothing if there be no 
Bhakti. One who has got Bhakti is sure to attain Mukti; but none can 
ever expect to attain Mukti without Bhakti. The S^stras that do not 
teach about Bhakti are like paths that lead astray. They speak for 
misleading the people by generating in them a wrong notion, —who say 
Mukti can be attained without Bhakti or love of the Lord, who say 
that the Paramatman and the Jiva are one, and who say that the Lord 
Hari is the same as ^iva or Brahm4. Such teachings should not a wise 
man accept. The Lord has been brought down to a lower level by such 
teachings as the Jiva and the Paramatman are one, or Lord Hari is the 
same God as ^iva or Brahma. The object of doing so is to produce a 
wrong notion in the minds of the devils (Daityas). Vi^nu, Vayu, Girij^a, 
Indra, the Devas, the Risis are all different, they have different capacities 
and they have all different qualities. Visnu is inferior to none ; but He 
is known to be tbe superior. Any of the SS^stras that teach other doctrines 
than this must be regarded to be the ^astra for misleading the Asuras. 
“ Paramaloka ( ) or Mukti may be attained,” it is said in the 

Harivansla, “Who comes to know the Lord Visnu to be the superior or 
governor of all*” It has been said in the Padmapurdna—“ By giving 
away one’s own weight of gold, silver, etc., (commonly known as Tuladan— 
), by performance of the sacrifices such as Aj^vamedha, &c., by 
bathing in such holy places as Kas^i, Prayaga, &c., by performing the 
^radhas of the forefathers at Gaya, by studying tbe Vedas, by repeating 
the mantras, by austere penances, by checking the internal organs such 
as mind, &c., by subduing tbe external organs, by kindness to all beings, 
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by serving the great, teachers, by speaking what is true, by performing 
the rites enjoined by the S^stras in different stages of life, by acquiring 

knowledge by meditation a man cannot attain Mukti (q’CftW ?It), if t ey 

be performed without connection with a fully developed Bhakti. Again 
the Nrisingha Purana says-'“ The term Bhava ( ) ^means Bhakti and 

the man who has attained Bhava or Bhakti is called Bhabuka. 

Moreover it is written in the Bhagavat “ Among millions of e 
Muktas that do not look upon their bodies as their own, and of the Siddhas 
that have attained knowledge, hardly can be had such a one who is Nara- 
yanaparflyana—that is who looks.upon the Lord Narayana as the best o is 
support and who enjoys therefore a real peace at heart. Here e 
adjective Narayana clearly speaks that Narftyana must be looked upon as 
the chief 'Support before one can expect to attain Mukti. 

The Bha-^ya on Ahhydkrita Brahmanam. 

MANTRA 5 . 

The four-faced god Brahmfi, was born a BrShman from the Lord 
Vi^nu and this was before the world was created ; and out of Him, grew 
those’that are K?atriya by caste. V&yu, Saddi^iva, Ananta. Garucja, 
Sakra, Kfima, Varuna, Soma, Sflrya and Tama these were the K?atriyas 
among the gods that were first created by BrahmS. The Sratis say— 
that the Ksatriyas are superior to all the castes. Nowhere is any caste 
superior to the Ksatriyas except the Brahmans. In the Rajasflya sacrifice 
as well as in the Atfvaraedha sacrifice only, the Riijfi (Soma) becomes 
superior to the BiAhmans. It is therefore a Brahmana setting his seat 
below, worships a Ksatriya (Soma) in the Rajasuya sacrifice; inspite of 
all that a Bralimana is of a higher class than of a Ksatriya, Tins is why 
at the end of the Rajasfijm, a Ksatriya should bow at the foot of a 
Brahmana. A Ksatriya who kills or does harm to a Bralimana is re¬ 
garded as one who has killed his father. It has been said in the Vfiman 
Purana “He who is injurious to a BrfLlimana becomes a sinner (guilty! 
amounting to having killed his own father.” So also it has been said 
in the ilgni Parana—" A Ksatriya who has killed a Brahmana is as much 
guilty as is he 'who has killed his own father possessed of higher 
qualities.” In the dictionary named Sabdatatva—the words Isf^na and 
Va,yu, Mrityu and ^esa, Indra and Garuda, Parjanya and Purandara or 
Sakra have been given as synonymous words. It has been said in the 
Pratyya—though a Brfihmana deserves respect, yet he himself sits below 
and worships a Ksatriya. The object of doing so is to pay respect to a 
Ksatriya in the Rajasfiya sacrifice. 
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MANTRA 6. 

All the sons of Diti ( ^ ) excepting Vivadv^n (Sun), Indra, 
aruna and Visnu, all the Rudras excepting Rudi-a, all the Vayus ex- 
cepting the Vayu, all the Vasns excepting Agni, these all are called of 
the VaiSya class. Brahma who was alone born from the Lord Hari, after 
creating the Ksatnyas such as Vayu, &c., thought his family insufficient. 
Since he had still a desire for a larger family, he created the class of the 
Vairfyas; even then he had a desire for a much more large family, he 
created the gods of the Sudra class,—such as the twin—Asvins, the earth 
Kfila (time) and Mrityu (death). Though Sudras, they are no doubt gods. 

Brahmft himself was the creator and these were the Palaka gods, i.e., 
the Protectors. Now a thought crossed the mind of Brahma.,—how the 
created world should be maintained and how the world should attain a 
higher condition. Then with the permission of the Lord Visnu, he 
created Dharma () called Haribhakti i.e., steady 

attachment to the Lord Hari. He also created Dliairya () in all 
the living beings. This is only a different form of Vayu. Superior to 
V4yu, therefore, there is none excepting the Ever Lasting Lord Visnu. 
V&yu IS the master of all the K?atriyas, such as l§e?a, &c. Since Vfiyu 
upholds the people, he is called Dharma, (Lit.—the Upholder). He who 
is weaker than this Vayu of which the form is devotion towards the Lord 
Vi§Du, may wish with the help of this Vkyu to attain the Lord, just as a 
man expects to see the great king through the help of a prince. The VSyu 
who is Dharma (the Upholder) is the same that is Satya ( )— 

Truth. This is why one who knows Dharma is said to know Satya also. 
So it has been said also in the Naradiya PurSna—“One who knows Satya 
is also said to know Dharma, because the same V&yu is the presiding deity 
of them both.” Br&hmans are so called because they are Brihat () 
or superior to all the Classes. The Ksatriyas are so called because they 
defend from injury. The Vaidyas are called vit (),—the inferior— 
because among the three classes, Brahmana, Ksatriya and Vaidya, they 
are the inferior. The word Sudra consists of three words g (^u), ^ 
(da) and (ra). g (su) means g^f; the ^ (u) of g (rfu) has been lengthened 
into g,(ifu) to mean excess of g¥f or welfare. The word ^ (da means 
^ (datta) given, and (ra) means one who takes delight. There¬ 
fore Sudra is he who always takes delight in whatever is given by the 
other three classes for his welfare. 

Brahma who is Brahmana by caste is in Agni (Fire) among the 
gods and with the Brihmans among men. Pavana ) who is a 
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Ksatriya, is witli Suparna. Sesa, Rudra.-tl.ey all being the kings among 
m;n. The nasal Vaya is a Vai^ya and he is Av.th the Vasas &c 
among the gods, as well as with the Vai^yas among men. . Nirnti v> 
isaSudra is with Nasatyayah ( ) among the gods, ^he e ^ 

with the Sudras among men. Since, Agni is the special seat of Biahma 
so it has been ordained that (Habili) clarified bntter-shou d be 

poured into the fire in order to satisfy the gods and then one should ask 
for the worlds (that one desires). 

So also Brahma resides in tlie body of the Brahmans among men. 
Becuse Brahoii wl.o » ol the highest caste resides in 
bodv of the Brhlinisnae, it is therefore, one desirous of satisfying ' ' 

shol satisfy the Sre aud ti.e Br4h„.=s. When Brahuis is sat, jed 
Visnu is satislied, and then the latter is pleased to give the wor ds 
desired (to the one who satisfies Brahm-ai.- One who tries to satisfy the 
fire aud Brahmana but fails to know that Lord Hari is the great support 
of all, is not allowed by Him to enjoy (the worlds). As the Vedas will 
bear no fruit if they are not properly studied, as no action bears 
fruit if it is not properly performed, so Visau, the Lord of the world, 
will give no fruit to one who does not know him rightly. So it is, that 
if a man who has no real knowledge about the Lord Hari, performs such 
great sacrifices as A^vamedha, &o., the fruits that He will^ reap will be 
momentary and subject to decay. He who is Vis^u is the Atma, because 
He is Aptaktoa ( ). ill iiim ^11 the objects of desue are attained. 

He is the great support of all; a wise man should meditate on Him as 
such. A man who checks the coarse of his restless mmd and constant y 
meditates on the Lord Vi§nu, so as to realize that He is the peat support 
of all, that man has the fruits of his good actions for ever by him. ihe 
Brahmanda Purdna also says—j use what has been said abpe, wlmii t a 
Puranasays that through worship a mau becomes pure of all the evils, 
attains Mukti and goes on constantly enjoying the fruits of liis good deeds 
residing in the vicinity of the Lord Vispu. 

That one who directs all the Jivas residing in their heart of hearts, 
is the Lord Visnu ; He is called the Atman or Aptakama in whom or from 
whom all the objects and desires are attained. He is support 

of all the beings. He is present in the heart of hearts of all the beings. It 
is He who performs the Vai^ivadeva Honia and other sacrifices. 

The Lord Hari has pity for the gods and it is therefore that He 
is the support of them all. He is also the support of all the Risis; which 
is evident from the knowledge of the RUis that has been enjoined in the 
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mantras. He is the support of the Pitris because He who is present in 
the Jivas, gives birth to the sons as well as their bodies. The Lord is 
the.support of all the beasts because it is He who maintains them with 
food and drink ; He is the support of the human beings because He 
maintains them with their food and He is the support of all the animals 
because He maintains them somehow or other. It was on the banks of the 
(Ksira-samndra) or the milky-ocean, that the Lord gave the 
sacrifices to the gods as their food when Brahma asked him for it. All 
these facts clearly show that none but the Lord is the support of all the 
worlds. All the beings wish for the eternal life of him who knows full 
well how the Lord Vi&nii is the Great Support of all. As no one wishes 
the destruction of hi>5 kings, c^c., who are his own support, so do no beings 
wish for the destruction of one wdio knows full well how the Lord is the 
great support of all. It has rightly been said in the Bhabisyat Parvad- 
yaya that all the Vedas and all the philosophies unanimously speak of the 
great support of the Lord. It is not that the Lord Hari when he incarnated 
as Rama Krisna, &c., worshipped the gods simply because to do so has 
been enjoined as the duty of all; but formerly in the Satya Yuga Brahm^ 
and the other gods worshipped the Lord Hari when they found all attain 
purity after worshipping the Lord and become free from the fear of hell 
and assume any position according to their own will; and when they (the 
gods) found that they received no worship from the others on that account. 
They worshipped the Lord because they were bid by the Lord to do so, so 
that the others might follow their example. And I, Rudra, too, worshipped 
Him with a proud heart that I might excel him. Then the Lord of the 
world, who is all kindness and always favourable towards the devotees, 
was pleased to worship these gods after when he had incarnated as R^ma, 
Kfisna, &c. Tin's very thing has been said in the Padma Purana—“The 
kind-hearted Lord worshipped the Pitris, the Devas and the Brahmans with 
5ST Havya and (Kavya)—(oblations &c.) Hence it is that the gods are 
worshipped in the worlds by all the beings. 

First there was one Narayana. He wished for a wife ; this wish was 
for (Bhoga) or enjoyment; for it is not that there was not Sri, for she 
is ever existing. Thoxigh Narayana and Sri are both ever-existing, yet 
when He is separated from Her, He is said to be alone. Joining with 
Her the Lord wished for a son, and Brahma was born and then were all the 
Devas. The son having been born he wished for wealth, when the Egg 
and various things came into existence; and in the midst of this Egg 
hre all tlie worlds. Then that vSuperior Being wished to act and the 
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effect was He offered sacrifices to His own Self. That Eternal Great Lord 
Visnu is called the Atman because He is full in Himself. Thus it is, 
whenever a man desires even now, he desires this much, the four 
things only, viz,, the heavenly possessions, the tSukha) or heavenly 
bliss, the Vedas and the worldly friends which excludes such things as 
gold, &c. Any man who is wanting in any of these four, regards himself 
as not full. Hear now, how a man becomes full. That knowledge which 
is not separate from the Atman is the Superior mind ; and one’s own 
Atman is what remains even when one has attained Mukti. The pure 
and immaterial vak is the wife, the strength or energy that is pure is the 
progeny, the pure ear and the eye are. the possessions, the first is the 
heavenly and last is the earthly. The work is to meditate the Atman in 
this way. These six should all be given over to Lord Hari. With the 
help of these five, viz.^ the Atman, the wife, the son and the two kinds of 
possessions, the sacrifice is performed ; and the Purusa only is the Pa^u 
(^3) (animal to be sacrificed), who again is tlie outcome of these five, viz., 
the parents, their previous deeds, the food and the deed of the one bom. 
All tbe animals that are born, are born subject to the five above. He who 
having the position of the Bilhmana worships these five, gets through the 
grace of the Lord Viijnu mastery over this world. Those that are incapable 
of attaining the position of the Brfihmana may get to the position of the gods 
or the Devas; those again that are unable to get the position of the gods 
may become dear to the people of all the worlds; and they all may 
gradually attain Mnkti; no one should entertain a doubt about this. 

A man can never reap the fruits of his own meritorious deeds, if 
he does not realise within himself that his parents are the great support 
and are superior to all in their real worth. lie who is fully conscious 
of the value of his parents, infinitely great is the result when lie wor¬ 
ships the Lord and performs the duties enjoined ; also he gets whatever 
he desires to get. It has been said in the NArAyana Bruti which we quote 
herein support of what has been just said. The Paramatman may be 
called the Support of all the worlds, because He is in the heart of hearts 
of a householder (a grihastlia) on whom depend all the worlds. Visnu 
is the great support of the gods in the sacrifice because He is in the heart 
of hearts of the householder (be he wise or not). The Lord is the support 
of the Risis because they all are called on (remembered) in the study of 
the Vedas (performed by the householder). The house-holder who is 
thus conscious of the presence of Vi§nu within his heart, in his study of 
the Vedas, in performing Sraddha of his forefathers, in giving food 
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to fill beings and in worshipping the gods, may that householder live 
ong, such IS the desire of the gods, for he is their support. Such is 
the only conclusion arrived at by all the Risis, in all the Sastras written 
y them. But that Nlriiyapa Sruti goes on to 8ay,~that the gods are the 
support of the human beings, but human beings must not be known to 
be the support of the gods. N.trayana again is the support of both men 
and the gods. More.over that Parana says “ Brahm4 is the Itma 
or soul of the world, and Hari is the soul of that Brahma. 

From the i;,(Ord Vasudeva was first born the four-faced god Chatur- 
mukha. He wished for a wife, then for progeny, then for wealth and 
then to work for Hari. With such desires in his mind he did hot think 
himself full; in order to make himself full he took to wife the goddess 
Vak, he got Prana for his son, the eye both internal and external and 
hearing (a form of knowledge) for his wealth, and Atman {i.e., the wor¬ 
ship of Atman) for his work. In this way he worshipped the Lord Ke^ava 
by his mental sacrifice. Then from Vak appeared Sarasvatt for his 
wife, and from Prana sprang up Vayu for his son, and from quarters the 
Lokas or the worlds bright as gold. Then the Lord Purufottaina dis¬ 
appeared from her direct vision or sight. She produced varieties of 
knowledge which the Lord accepted with the help of the ear and he 
devoted as he was to the great Lord, did various acts by meditation 
He had manas (JT'TH ) or mental sacrifice also owing to which, it is said 
that he had five or he is five-fold; because from the five (such as Vak,' 
Prfina, Ghak 9 u, Srotra and Deha'i he got the five beginning with wife and 
ending in Karma (thinking . So even now, the wise man who worships 
the five or looks upon those five as a means of worshipping .the Lord 
Visnu does not fail to get everything. That man is sure to attain 
Mukti in the end who meditates on the gods of those five, , Hari 
Narayana, VEsudeva, Safikarsa^a, Pradyurana and Aniruddha. The five 
sacrifices are—the three Savans ( ) together with the one preceding 

and the one following; the five of the Puvusas as well as of the animals 
are the middle part, the head, the two sides and the tail; the four quarters 
together with the middle these are the five everywhere. 

Here ends the Bhd^ya on the Avydkrita Brahmanam. 
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Saptanna Brahmanam. 

MANTRA (I. 6.1.) 

i3;qiTi^q §: i 

I 5rTT%r% ?T I ^ 

qt trrmf^fi #S5ri7f% smr^ i 

5^ qqRfq ^ ^tq^r* u % u 

’rm Yat, which, to Pita, (Lord Vispu who is the common) father (of all.) 

Sapt^nn4ni, seven kinds of'food or objects of enjoyment. They are called 
Anna, () since they all give satisfaction. These are :—L What is eaten 
by all animals. 2. VaiiSvadeva, Le.. offerings made to the Vaisvadevas. 3. Vali- 
haraoa(^to^), offerings made to the gods. 4. The mind of the animals. 5. 
Their speech. 6. Their five V4yus. 7. Payas (qqg), milk. Medhayfi, 

bv his own will, nm Tapasfi, by karmas of the creatures. Ajanayat, made ; 

created. Ekam, one, out of these seven. One kind of food, -sa^ Asya, of 
this world. Sfidhfiraoam, common, t Dve, the two,—Vai^vadeva and 

Valiharapa. Devfin, to the gods, Abhfijayat, assigned, gave. 

Trioi, the three—mind, speech, and five Vfiyus. Atmane, for his own self. 

Akuruta, made- Pasubhyab, to the animals, Ekam, one; 

Payas (^). Prfiyachchhat, gave, ntol Tasruin, in that payas. 

Sarvam, all; the whole world, Pratisthitam, is dependant, m Yat, 

whatever. ^ Cha. Praoiti, breathes; is alive. ^ Yat, whatever, 'q 

Cha, and. ^ Na, not; does not breathe. Kasmat, from (Hari called) Ka. 

uif^ Tfini, these (foods). ^ Sarvadfi, always. Adyamfinfini, being 

eaten. ^ Na, not. Kslyante, are consumed ; are exhausted, q: Yalj, who. 

I Vai verily. ^ Tam, that. Aksitim, inexhaustible; the Lord Hari 

who is the constant source of food to all. ^ Veda, knows- ^:Sah, He;the 
knower. Annam, food ;• this word has been used to indicate all the objects 
of enjoyment, wto Pratikena, tending towards himself; without any effort, 
qiln Atti, eats; enjoys. Sab, He ; the knower. ^qntDevfin, to the gods ; among 
the gods. A pi, even. Gachchhati, goes. Sab, He. Ur jam, the 

food that gods eat. Upajfvati, lives on. ^ Iti, these, Slokfib 

the verses ; that need the explanation. 
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1. Of the seven kinds of food which were created by 
our Father (Visnu) by His own will and according to the works, 
(of the Jivas) one is common to all; two He gave to the 
devas ; three He made for His own self ; and one He gaA’^e to 
the animals, on which depend all,—all that breathe and all 
that do not. (Because they proceed) from ^ Ka (Hari) they are 
not exhausted, though they are always being consumed. One 
who knows that I/ord Inexhaustible eats the food easily. 
He goes even to (the level of) the devas. He lives on the 
foods of the gods. Such is the Vedic mantra (which needs 
the following explanation).—56. 

MANTRA I. 5. 2. 

If I \ 

I 5rr^ sif^- 

rf m srrf^f^ ^ i 

^ srf^ m m ^ I 

SRTTtTT^ *7 I 3^^^ ^ 
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H 357ir?R^ I m t 

I 3# ^ ^ f^^Tf^?TT \ 

11 ^s§rJTf% 5r^#^i(% i 5 ^ 

5i?rteT u R u 

«m Yat, wliich. to Pit4, Lord Vianu who is the common father to all. 

Sapt^nnani, seven kinds of food. Med hay a, by His own will. /"i 

Tapasa, according to the deeds of the Jivas. Ajanayat, created. Iti, 

this ; such is the mantra, Hi, certainly ; indeed, to Pit4, the father. 

Medhay^, by His own will. Tapas^, according to deeds^ Ajanayat, ;■ 

created, m Ekam, one. Asya, of this. Sadhara^am, common. # 

Iti, this; such is the mantra, xj^ Idam, this; it. ^ Eva, only.' to Asya, of 

this; of mankind, m Tat, that, S4dh4rapan, common, m Annam, food. 

Yat, that ^ Idam, which. Adyate, is eaten. Sab, He. 

Yah, who. ^ Etat, this food, ^ Upa, near at hand. His own. (This word 
is to be supplied), Upiste, thinks. ?r: Sab* He. Papmanab, from 5 

sin. ^ Ha, not. Vyavartate, turns, Hi, because, vaxi Etat, this food. ^ 

to Miiiram, mixed, common to the Devas and Brihmans. ^ Vai, truly ; in fact. 
f" Dve, the two. Devin, to the gods. * Abhajayat, (He) assigned ; 

gave, x^ Iti, this ; such is the mantra. ^ Hutam, offerings poured into the ^ 
fire for Visvadeva (fiitl^^); this is done at the time of receiving guests, ft is 
called Visvadeva. Cha. jtjw Prahutam, offerings or oblations made to the gods. 

^ Cha, and. 7 rr<Trn Tasmat, therefore ; because Visvadevan and Valiharaua are two ^ 
foods'of the Devas. Devebhyab, for the gods, Juhvati, offerings are ^ 

poured into the fire. ^ Oha, and Prajuhvati, the offerings are made. ^ 

The nominative of these two verbs ie Adyatanib, men of the present day. | 

m Atha, on the other hand. Darsapurijamasau, ceremony at the new | 

moon .(^) and the ceremony at the full moon (^iff’ng). ihuh, eay. x^. rivm | 
Tasmit, therefore ; because Vaievadeva and Valiharafia are foods of the gods, j 
Yijukab, the sacrifices ^fg: I?tibi kimya offering. ^ Na, uot. 

Syit, ehould be. Paeubhyab, tex the animate. Ekam, one. %■ 

Prijlchchhat, gave, Iti, this; Tat, that; that food, w Payab, milk and | 
such like liquid food; Agre, in the beginning; in infancy. Manusyab, ^ 

men. ^ Cha. Pasavab, the animals, n Oha, and. Payab, milk. 

Upajivanti, live on. Hi, Ihsm^t, therefore; eince milk is the food in i 

infancy. J4tam, new born. Kumaram, child. Cbritam, ghee; ' 

melted butter, xx Va, or; or butter. Agre, first. Pratilehayanti, 

make it lick. ^ Vai, it is well-known, to Stanam, breast, Anudhapa-r| 

yanti, make it suck. ^ Vai, it is well-known, xn Atha, on the other hand, ’sim* | 





1 ADBYAYa, V BUABMaBA, 2. 


141 


atara, new born, Vatsara, young one (of animals), Atrifladah, non-eater 

o grass. ^ III, tills. Ahull, they say ; they call, Tasmin, in it. sg" 

&rvam, all. Pratisthitam, depend. (»ra) Yat, whichever Cha.and. Praqiti, 

breathee. a Cha, and. »ra Yat, whichever, a Na, not. ^ Iti, this; such ie the 
mantra, Hi. because, aale Payasi, on milk, ua' Sarvam, all. aftfea' Pratis¬ 
thitam, depend. »ra Yat,' whichever, a Cha. and. nil^fu Praqiti, breathes. 

Yat, whichever, a Cha, and. a Ha, not. aaet Payasil, with milk, Samvat- 

saram, the whole year!! Juhvat, after having performed homa. Punar- 

rarityuro, repeated death; the world ; ignorance, ‘siwiila Apajayaii, conquers; 
attains Mukti or Knowledge, tin Iti. qa Yat, as ; which, It; this, qni: Ahuh 
(The wise) say. aa Tat, that, aqt Tatba, in that sense ; in literal sense, a Ha, 
not. Vidyat, should know, qa' Evam, this; the creation of seven kinds 

of food, fisn Vidvan, one who knows, qa Yat, the very, an?: Ahah, the day, qqw 
Payasa, with milk, Juhoti, performe the homa (^a). aa Tat, that very, 
qif: Ahab, day. aafrqfi Punarmrityuin, repeated death, unaiqlh Apajayati, over¬ 
comes. (Supply—qa: Yatab, because ; and qrn: Atab, bence). 1? Hi, because. 
Devebhyab, to the gods, ai Sarvam, all qiai^' AnnAdyam, food, &c. nq^fa 
•Prayachchhati, gives. (Supply—Payohomena, performing the homa (Im ) 
with milk), iswra KasinAt, owing to m (a name of Hari). aiPi tani, these foods. 
qq?i Sarvada, always, qtqiqiqifq AdyainauAni, being eaten, q No, not. Ksf- 

jrante, are exhausted, xla Iti, this; such is the manti'a. jqq; Purusab, Visqu. ^ 
Vai, indeed ; in fact. Aksitih (Food) inexhaustible, q; Sab, He. Idatn, 

this. ■ qm' Annain, food, jq; yi: Punab-punah, again and again. «iqqS Janayate, 
produces, q: Yab, who. % Vai, verily, tnn. TAm, that. qifiiRq Aksitim, inexhaust¬ 
ible. ^ Veda, knows, x?' Idam, this, ysq; Purusab, Visqu. % Vai, indeed; in fact, 
qifqfq: Ak^itib, inexhusiible. u: Sab He. xq' Idam this. «»• Annam, food of seven 
kinds, ifwiw DhiyadhiyA, through His own will. qiWi:,Karmabhib, by His acts, 
wqq^ Janayate, produces, qq Yat, if. ^ Vai, indeed, Etat, this; repeated pro¬ 
duction of food.' a Na, not. fqfa Kui-yAt, should do. aa Tat, then, lihih Ksiyate, 
becomes exhausted. ? Ha, it is certain, a: Sab, He. aw' Annam, food, xiiri Atti, 
eats. BihSq Pratikena, without any effort, xra Iti, thie; such is the mantra. 
^ Mukham, the face, uatxi' Pratikam, the word Pratik. g%a Mukhena, by the 
face, xia Iti. xaa Etat, this; the-eating of food, a: Sab, He. ^qiq, DevAn, to the 
gods, aiiq Api, even, a^aia Gachchhati, goes, a: Sah, He. aia' Urjain, the food 
that gods eat. aq*qia Upajivati, lives on. xft Iti, this; such is the mantra, 
irtai Prasamsa, praise; a word of praise. 

2. (When the mantra that says) “ our Father created 
seven kinds of food by His own will and deed ” .(it recites 
a true fact for the Father created them by His will and 
according to the deeds (of the creatures). (When the 
mantra says) “ One is common to all(it means) the thing 
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that is common to all, is what is (the) food which is eaten 
(by them all). He who thinks this food as exclusively his 
own does not turn from sin, for, it is common.-common 
to all creatures. When the mantra says “ two ot them He 
nave to the gods ” (it means) these two are Vaisvadeva 
Karma, and Valiharana Karma. Therefore,.i* is even now, 

that offerings are poured into the fire (at the time of receiving 
guests) and oblations are made (to the gods). But on the other 
Ld. some say that these two are Darsa and Pornarnasa. 
Therefore, a sacrificer should not look to the fruite (of tire 
sacrifices). (In the mantra it has been said) “ to the animals 
one He gave.” (It means) what He gave was Payas,—mi k. 
For, men and animals in their infancy live on milk only. 

This is why a newly born child is made to lick Ghfita 
(clarified butter) or it is made to suck the breast(of his molhei). 
Therefore all newly-born young ones of ammals are cal e 
AtrinSda (non-eaters of grass). In the ‘ 

said-” on it depend all that breathe “f ^ 

(Such has been said) because it is on milk only that all 
depend, all that breathe and all that do not. It is said by 

that one overcomes repeated death by performing the 

sacrifice for a year with milk. This is not t6 be understood 
(as literally correct. On the contrary) he who has “ 
of these (seven kinds of food) gets nd 

the very dav that he performs the sacrifice with milk, 
because (on performing the homa with milk) 
the sods with everything (such as food, &c.) 

says-“owingtotheE:a, the .All Blissful Han they are not 

exhausted though they are always being consume . is so 
se th-e Puria (the Lord) is, in fact. I- 
It is He who produces food again and aga m ^ ^ ^ 
said in the mantra-” one who knows ^ 

hanstible” It means that the Purnsa (the Lord) is 
Inexhaustible. It is He who by His own will and according 
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to the deeds of the creatures produces these foods. If He had 
not made food grow again and again, then it would have, 
indeed, been wholly exhausted. In the mantra it is said— 
He eats the food (Pratikena) easily.” The word Pratika 
means face. The sense of the sentence is—He eats by the 
face. “He goes even to (the level) of the gods. He lives 
on the food of the gods. This is a sentence expressive of 
praise.—57. 

MANTRA I. 5. 3. 

i 

Rr%r%c^r 

I m i^qruRTTTqrTT f^?T: i 

5TH!rr5qR> HflRrS^ STHU I 

WT W^TRTRr I.WTffRT STTHm^T: II ^ II 

Prjpi, the three. Atmane, for Himself; for His own satisfaction. 
Akuruta, made. Iti, this ; such has been said in the mantra. Manab, 
mind. ^ Vacham, the speech, rm' Pr^nam, the Prdna Vayu. mR Tani, thesJ 
Atmane, for His own satisfaction. Akuruta, He did ; He made. 

Anyatramanah, with my mind directed to another thing, unmindful. 
Abhhvam, I was. Na, not. Adarsam, 1 saw. Anyatramanab, 

with my mind attached to another thing, Abhhvam, I was. ^ Na, not. 

Asrausam, I heard, Tti, these ; these two are the indirect proofs- f% Hi, 
because ; the reason why a man says on being asked that 1 did not see, or did not 
hear, my mind being directed towards other things. The reaspn, —why a man 
does not see or hear when he is unmindful, Manas4, by the help of the 

mind. ^ Eva, only. TOfu Pasyati, a man sees- Manas4, by the help of the 
mind. Srinofci (a man) hears, qim; Kamab, a desire for one thing only. 

Saipkalpab, determination, Vichikitsa, a desire for things more 

than one; curiosity. ^raddh4, faith ; confidence. Asraddha, unbelief; 
want of faith. Dlirltih, steadiness ; fortitude, Adhritib, want of steadi¬ 

ness ; impatience ; intoleration. Hrlh, modesty ; bashfulness (in giving away 
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thinj?8.) Dhlb, intellect, -iil: Bhil), fear. ^ Iti. ^ Etat, these. Sarvain, 
all. ’h: Manah, mind. ^ Eva, only; these are positive proofs, wwa Tasmat, 
therefore ; on account of the superiority of the mind to the organs of the senses. 
<i)R Api, it is. 'SMu; Pristhatah, on the back. Upaspristat, touched. ’PWt 

Manasa, by the help of the mind.^ fotnum Vijanati, knows ; is aware. Yah, that. 

Kaschit, whatever, Sahdah, a significant sound; a word. ^raVak, 

vak' or speech. Eva, indeed, Hi, because, w Si, that ; just mentioned. 
TO Esa this; Vak. ^ Antam, the End, the Final, namely, Vispu. 

Ayatta, traceable to. Every term speaks of Vispu, because every term is 
the name of the Lord, ’i: Hah. our, of the Eisis who are the seers of mantras. 

Es&, she ; the VAk. fit Hi, it is well-known, supply-wmnir (Antamayatta). 
nw: Prfioah, the PiApa V4yu; the vital air that makes us work, Apaoab, 

the Apana Vayu ; the vital air whose function it is to stop, \yanal), the 

Vyana Vayu ' the vital air that make us perform deeds of strength, 
Udanah, the’udana that performs the function of union with God. 
Saminab, Samana V4yu ; tbe vital airs whose function it is to direct the 
body the organs and the mind, rh Iti yuaEtat, these. aS' Sarvam. all. R,: 
Pran’ab, the PrfLija V&yus. ya Eva, only. ymAyam. this. ynwr Atma, jiva. 
yjRyy: Etanmayab, has these prevailing as chief. % Vai, truly, indeed yr^i 
Vinmayab, having speech prevailing as chief. Manomayab. having mind 

prevailing as chief, mm: PriQainayab. having Praoa or vital airs prevailing as 


chief. 

3. “ The three He made for His own self” (so says the 

mantra) (By it, it is to be understood, that) the mind, the 
speech, and PrSna are the three wHch He made for Him¬ 
self. By the help of the mind only one sees, and by the 
help of the mind only one hears, (because one is heard to 
ga,v)—“ I did not see it because my mind was directed to- 
wids something else.” “Idid not hear it because I was 
absent minded.” Desire, determination, curiosity, faith, un¬ 
belief steadiness, intoleration, modesty, intellect, fear, these 
all are but mind only. It is therefore, that when one is 
touched on the back, he becomes aware of it by his mind. 
Whatever is a significant sound is but speech. This Speech 
depends on the Final (Lord Visnu). Certainly our speech 
is such,-(we who are Risis)-our Prdna, our Apana, mr 
Vyana, our Udana, our Samana, these Vayus (our vital airs) 
are all nothing but Prana. This Atma or Jiva has, indeed 
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all (of these three) prevailing as chief,—in him the mind 
prevails, the speech prevails, and the Prana Vayus 
prevail,—58. 

MANTRA I. 6 .4. 

srniirs# ^fr^: w « ii 

Ete, these. ^ Eva, only ; these—mind, speech and Pra^a. m: Trayah, three, 
Lokah, worlds ; the presiding gods of the worlds, to Vak, V^k ; Sarasvati. 
Ayam, this- Lokah, world ; BhAloka; the presiding deity of the world. ^ 
Eva, only. Manah, the presiding deity of the mind, Brahm&. An- 

tariksalokat, the presiding deity of the heavens, Prdual?, V4yu ; the presid¬ 
ing deity of the Pr&^^a. Asau, this. Lokah, Svargaloka ). 

4. These only are the presiding gods of the three 
worlds. Sarasvati is the presiding deity of this Bhuloka. 
Manas or Brahma is of the heavens ; and VSyu is of that 
world (the heaven).—59. 

MANTRA I. 6. 5. 

u K u 

Trayah, the three. VedAl?, the Vedas; the presiding deity thereof. 
Ete, these, Eva, only. TO^VAk, Vak; Sarasvati. ^ Eva, indeed, 
Pigvedat, the presiding deity of the Rigvedab. Manal?, mind ; BrahmA. 
Yajarvedah, the presiding deity of the Yajurvedah. to: Pra^ah, the PrA^a 
V^yus. Samavedah, the presiding deity of the Samavedal?. 

5. These only are the presiding deities of the Vedas. 
Sarasvati is the presiding deity of the Rigveda, Brahml, of 
the Yajurveda, and Vayu of the Samaveda.—60. 

MANTRA I. 5. 6. 

siTOt IK II 

Deval), the gods, fee: Pitaralj, Pitris. ManusyAh, the presiding 

deities of men. Ete, these. ^ Eva, indeed, to^ VAk, V4k ; Sarasvati. ^ 
Eva, indeed, DevAh, the presiding deity of the gods. Manah, Brahma, 
to: Pitarat, the presiding deity of the Pitris. to: Praua, the PrA^a Vayus. 
ManusyaijL the presiding deities of men. 

"" 8 
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6. The presiding deities of the Devas, the Fathers and 
men are indeed these three. Sarasvati is the presiding deity 
of the devas, Brahmfi of the Fathers and VSyu of men.—61. 

MANTRA I. 5. 7. 

TTTtIT 5^^ 13:^ TR ^ tor 5ITW. 

vm w ^ n 

Rm Pita, the father. ^ Mata, the mother, w Praja, children ’^ Ete, 
these. ^ Eva, indeed. Manah, Brahma, Pita, the father. \ ak ak ; 

Sarasvati. ^ Mata, the mother, sw: Pra^a, the Pra^ah Vayus. Prajah, 

children. . . „ , 

7. These are, indeed, the presiding deities in tatlier, 
mother and children, Brahma is the presiding deity in the 
father, Sarasvati in the mother and Yayu in children.—62. 

MANTRA I. 5. 8. 

qif^ fqR^T qr^R II == II 

ft^^iiftatam, what is known ; the presiding deity thereof. Vijijna- 

eyam what is desired to be known ; every object of knowledge ; the presiding 
Zitiee thereof Avijsatara, what remains unknown. Ete, these, 

t Eva indeed.’ys Yat, anything, Kifioha, whatever, firani Yijnatarn, known. ^ 
Tat that Vdchah of Sarasvati. <5^ Rdpam, image or representative form ? 

B bee.™., Vik, vik; Sa^vati. Vij.Sti, k.w.r; .h. pre«d.ng d.. y 

there of. ^ Vak, Saraevati. Enam, him, who knowe her greatnees tm Tat, that, 
the presiding deity of the thing known, -JF Blmtva, being. ^ Avati, protec s. 

8. These three are the presiding deities of what is 
Known, what is desired to he known (Knowable) and what is 
Unknown. The Known is the image of Sarasvatij because 
Sarasvati is the presiding deity in the knower. Vfik, -indeed 
protects the knower (of her greatness) after having assume 
the form of that which is Known.—63. 

MANTRA I. 5. 9. 

mr H ^ II , • . H 

Y^t anything. Ri’. KiSoha, whatever. Rf^VijijMsyam. what le deemed 

b. kb.™ 0? toowledSk. o< Tat. .ha.- - 
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image, or representative form, Hi, because. Manah, BrahmA. 
Ji^asyam the presiding deity in what is wished to be known. Manah, 
rahma vn Enam Him who knowe his greatnees. ni; Tat, that; the presiding deity 
the thing which IS wished to be known. ^ Bhutvd, being. Avati. protects 

y. ihat verily is the image of Brahma which is the 
Koowable; because Brahma is the presiding deity of what 
IS Knowable. Brahma having akurned the form of that 
protects him (who knows his greatness).—64. 

MANTRA I. 6. 10. 

'rf%^r%rrf an# smir gn 

II ?o II 

^ ^ra Yat anything. Inin Kincha, whatever, AvijAatain, unknown, rmvo 

raoasya, o t e Ayu. nn .Tat, that. ^ Rdpam, image or representative form, f? 
Hi, because, nw: Pranah, the VAyu. AvijnAtah, unknown nw; PrAnab, the 

ayu. w Enam, Him, who knowe his greatness, im Ta,, that, the presiding deity 
of the thing unknown. ^ BhutvA, being, Avati, protects. 

30, .^Whatever is Unknown is the image of Vayu ; 
because V4yu is the diety of the thing unknown. VSyu pro¬ 
tects him who knows his greatness (after having assumed 
the form of the presiding deity of the thing unknown).—65. 

MANTRA I, 6. 11. 

WTrfjT^ in 

p't JTfu Vachah of Sarasvati. 

Pri.hiv!, the earth, ^ariram, body. Jyotilj. light, ^ RQpam 

image. ^-lAyam. this. #S: Agnih, fire. ^ Eva. indeed, tm Tat, therefore; becauee 
bo# the earth and fire are VAk. ^ YAvati as far extending. ^ Eva, only, 

Vale, speech^ eraifi YAvati, so far extending, 'ifw Prithivl, the earth, nran TavAn' 
so far extending, rimni Ayam, this. Agnih, fire. 

11. Of that Sarvasvati the earth is the body, this 
light, (the light that is fire) is the image. Therefore as far 

as speech extends, so far extends the earth, so far fire._66. 

mantra 1. 16 12. 
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SrniftS^T^ I ^ ^ I 

^frqrk ?t ii;# t ^ ii 

Atha, next, ^rot Etasya, this. ’J're; Manasah, of Brahma. Dyaulj- 
!if)K ^arirain, body. s5tm: Jyotih, light. ^nRupam, image. Asau, this. ’ 

yah, the sun. ea Tat, therefore, maa Y|vat, as far extending ita, Eva. only, ’m: MaiiaO, 
Brahmfl. miw Tavati, sofar extending. Dyauh. Heaven, umtn Tavhn.so farextencl- 
ing. ^ Asau, this, na!^: Adityah, the sun. % Tau, the two, Vak and Manas, 

Brlhma and his wife Brahrahut or Sarasvati. %a, Mithunam, union as husban^d an 
wife. B%aT Sametam, got. ua: Tatah, then ; after tlieir union as husba!^ an 
uw: Pr^ijat. Vaya (in a different form) Ajayata, was born, a: Sah. He; tlie^ a- 

yu. TS: Indrat, supreme; having divine perfection and attributes such as Anima 
LaghimS, &c. m Sah, He. w»:-Esah, this ; Praija. Asapatnah, without riv^ 

or enemy. f|u»n:-Dvitiyah. A Second, who is equally strong. ^ Vai, indeed 

gurii: Sapatnat, rival, Yah. who. vk Evam, this, that PrAija is without rival. ^ 

Veda, knows ; realises, ww, Asya. His. Sapatnah, rival; enemy. a, no . 

Bhavati, is. , , 

12. Next, of this BrahmA the heaven is the body ; tins 
light, that is Aditya, is his image. Therefore as far as Brahma 
extends, so far extends the heaven and so far that Aditya. 
Those two got united as husband and wife. From this union 
PrAna was born. He is supreme. This PrSna, just men¬ 
tioned, is without a rival, for a second equally strong is , 

regarded as a rival. Whoever realises this (that Prana is | 

without a rival) has no rival to meet.—67. | 


MANTRA 1.6. 18. 


uni Atha, next, wwi Etasya, this, Prftpasya, of Vayu. wt: Apah, waters, 

^ariram, body. Jyotilj, light, itn Rapam, form. Asau, this. 

ChandratL, the moon. ^.Tat, therefore, Yivan, as far extending.^ ^ E^, 

in fact, indeed, nw: PrAnalj, PrApa; V^yu. m^PAvatya so far 
Apah waters, twi TAvAn, so far extending. ^ Asau, this. OhandraMhe 
moon, if Te, those, Ete, Vak, mind and Prapa, i.e., Sarasvati, Brahnift and 




, _ i adhya^ a, V ^^abma^a, 14 . m 

VSyu. Sarve, all. ^ Eva. indeed w: Samali, alike. Sarve, aU. 
Anantfth, possessed of infinite qualities. Sal,„He. n; Ya^. who. ijam EtAn. 
these (three), imma Antavat. as finite (like Jlva). . ^ Upaste, worships. Sah. 

e. ^ Antavantam. finite or limited, Lokam, world. ^ Jayati. conquers 
gets the mastery over. 5 Ha, indeed. Atha, on the other hand, c Yah. who. 

EtAn, these (three), Anantan. possessed of infinite qualities, UpAste 
^ships.^ Sah, He. Anantain, infinite. Lokam, world ; Vispuloka. ’ 

Jayati, conquers. ^ Ha, indeed. 


13 . Next, of this Vayu waters are the body, the light 
which is called the moon, is his form. Therefore as far° as 
Vayu extends, so far extend the waters and so far extends that 
moon.^ They are, in fact, all alike, all infinite. Whoever 
worships them as finite, conquers a finite world ; on the other 

hand, he who worships them as infinite, conquers an infinite 
world.—68. 


MANTRA I. 6. 14. 

?T isrq sr^rrqm: 

qj^rr h ^ 

^rr: I ?[TT% 

SITllT ^ 

mqr wx'iw 

Sah. He. Esal;, this, PrajApatih. VAyu. finm: Samvatsarah, 

named Samvatsara. god^akalah, consisting of sixteen parts ; is especially 

m the moon that has sixteen phases, aw Tasya, His ; of the VAyu present in the 
moon. PanchadasakalAh, fifteen parts, ww: Ratrayah, called nights • 

thepartsarecallednights, because they increase by the bright’ fortnight and 
decrease by the dark fortnight. ^ Eva, certainly, mw Asya, His ; of the VAyu pre¬ 
sent in the moon, godasi, the sixteenth. ^ KalA, parts, a ai DhruvA fixed • 
constant, w Eva, certainly, a: Sah the Vayu in the moon. RAtribhih, by 

the nightsj by the fifteen of the bright fortnights, Apuryate, becomes full, 

a Cha. Apak?iyate, wanes by the fifteen of the dark fortnight, a Cha, and 

^ Eva, certainly. Sal?. He ; derived of fifteen parts, AmAvAsyAm, new 

moon xtf3 RAtrim. in the night. ^ EtayA, this ; by tliis part. W §odasyA, 
the sixteenth. ^ ^ Kalaya, with the part, Sarvam. all. Idatp,' this' 
TOHa PrAi?abhrit, having beings, gijiiftw Anupravisya, entering. <ra: Tata^, then. 
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nra: Pratah, in the morning ; in the day after new-moon. Jdyate, is horn ; 19 

increased by the second part. TasinSt, therefore ; because the * ® 

moon is with the living beings in the night of the new-moon. itmEtam, this. 

Mtrim, in the night, nmu: Pr4pabhritab, of the living being. uroPranam, the 
life. uNa, not. Vichcbhindyat, should cut off. ^ Api, even. 

Krikalasasya, of a lizard ; of a chameleon, Etasy4h, this, ^nm: Devataya.. 

of the god, Eva,- even, Apachitai, in honour of. 

14. This Prajapati (the Vayu that is in. the moon), 
named Samvatsara, consists of sixteen parts. The nights, 
(the nights of the dark fortnight as well as of the bright for- 
night) are his fifteen parts. Certainly constant is his sixteenth 
part. It is by the nights (of the bright fortnight) that he 
becomes full, and by the nights (of the dark fortnight) that 
be wanes. In the night of the new-moon, entering with this 
sixteenth part all that is endowed with life, he is then born 
the next day in the morning. Therefore, in that‘night, no 
one should cut off the life of any li\nng beings, not even of 
the lizard. It is, indeed, in honour of this god (V^yu).—69. 

MANTRA I. 6.15. 


imU 

Sail, He; that, Satnvatsarali, named Samvatsara- irauifii; PrajA- 

rialih Praiapati. »■: Yah. who. glsw: Sodagakalah, consisting of sixteen parts, 
g- Sah He. ^ Ayam, this, vg Eva, in fact; indeed, n: Yah, who. im 'Ayam, 
such.’ ’ 1 !^ Evamvit, one who knows th? creation of seven kinds of food. 3^^: 
Purbsah, man ; person.- I Vai, indeed, gvi Tasya, His ; of the VAyu present in 
him who knows the creation of seven kinds of food. Vittam, wealth such as 
gold, &c. gg Eva, only, Pahchadasakalah, fifteen parts. ^ Asya, o 

this Vayu. unwt ItmA, the body of the wise men in whom he is. ^ Sodadl, 
sixteenth. KalA, part, u: Sah, the VAyu in the wise men. Vi^ 

bv the wealth, gg Eva, only. ipfiryate, becomes full. Cha. 

Apaksiyate, diminishes, g Cha, and. vug Etat, that. »g Yat, which. ^ 
Ayam’, this, isiwi Atmfi, body, uu Tat, that, NAbhyam, the nave of a 
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wheel. fei' Vittam, wealth, Pradhilj, the periphery, wrara TaBm4t, there¬ 

fore ; since the body is like the nave of a wheel and wealth its periphery. 
Yadyapi, if. Sarvajyanim, ali the wealth, Ksiyate, is stolen by 

others; is lost, Atmatia, by the body. Jivati, (He) lives ^ Ohet, if 

Pradhin4, by the periphery ; by the wealth, 'sira Agftt, is gone; Iti, this. 
VEt Eva, only, sng: Ahuh, (they) say. 

15. He, the Prajapati named Samvatsara that has 
sixteen parts, is, indeed, such a one as knows this (creation 
of seven kinds of food.) The wealth is his fifteen parts 
and the body is the sixteenth part. By the wealth (when 
accumulated) he becomes full, (and by the wealth when lost) 
he is reduced. That which is the body (of the wise) is like 
the nave of a wheel and (his) wealth is like its periphery. 
Therefore, when a man lives with his body only when all the 
wealth is gone, they say that he is gone by periphery.—70. 

MANTRA I. 6. 10. 

\ I 

u U u 

^ Atha, agdn. Trayalj, three. Inw Lok^h, worlds. ^ V4va, verily ; 
truly, Manusyalokah, the world of man. Pitrilokah, the world of 

thePitris or Fathers. Devalokah, the world of the Devas. Iti. 

Sab, that; just spoken. ^ Ayam, this, Manusyalokah, the world of man. 

5^^ Putreija, by a true begotten son or by a disciple ^ Eva, only. Jayyab» 
can be conquered or attained. ^ Na, not.. Anyena, other, Karma^A, 

By work, KarmaQa, by work ; by the sacrifices such as Jyotistoma, etc. 
Pitrilokali, the world of the fore-fathers. VidyayS, by knowledge, 

Devalokah, the world of the gods. Devalokah, the world of the gods. % 

Vai, indeed, Lokanam, of the three worlds. ^ 53 : Sresthah,-the best, 

Tasmat, therefore, Vidyam, tatva jnana ( ). imlu Prasamsanti, 

(they) -praise. 

16. Again, thei-e are verily three worlds,—the world 
of Man, the world of Fathers and the world of the Devas. 
This world of man, just mentioned, can be attained by sons 
or disciples, but not by any other work; by works (such as 
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Jyotistoma, etc.), the world of the Fathers can be attained, 
whilst that of the Devas bj^ knowledge. Of the three worlds, 
the best is, indeed, the world of the Devas. It is therefore, 
knowledge is so highly spoken of.—71. 

MANTR.4 I. 5. 17. 

mfmi I mi I ^ ^ 

^ I ^3^: SR^frSf^Sf ?T^Sf 

f I qt I 

^ I % ^ 1 ^ 

I H 5it%: 

I. H 

^ srT%l%^% 5ITWT?R^|^T^Tf^3?Tr?rHI3vSU 

m Atha, and, now. m: Atah, hence. Because by a wise son this world can 
be conquered, Samprattib, gift, i,e., the instruction ; the instructions of 

a father to hie son. Yada, when, Praisyanmanyate, (the father) 

thinks that “ I shall die.” m Atha, then', r^* Tvam, thou. ^ Brahmd, Vedas. 
r^Tvam,thou. TO Yajnab, sacrifice, Tvam, thou. Lokab. world, Iti, 
such. S^’ Putram, to the son. ^ Aha, says. Sah, that, Putrab. eon. 
JT<^ PratyAha, says in reply. ^ A ham, I. ^ Brahma, Brahma^ ^ A ham, P 
TO Yajnah, sacrifice. ^ Aham, I. Lokab, world. Iti. Yat, anything. 

Kincha, whatever. Antiktam, what is read from the preceptor. ^ Tasya, 
that Sarvasya, of all. 21 ^ Brahma, Brahman, with the word Brahman. 

Iti. Bkat4, oneness ; identity ^ Vai, verily; indeed. ^Ye, those. ^ 

Kecha, that are. TO: YajhAh, sacrifices. ^ Sarvesdm, all ^ Testo, of them. 
TO Yajnab, with the word Yajna Iti. TOn Ekata, oneness ; identity, t Vai, 

indeed. ^ Ye, those. ^ Kecha, that are. Lok^b, worlds, Sarves^m, all, 
wTes4m, of them. Lokab, with the Loka. Iti. tow EkatA, oneness; 
identity. ^ Vai, indeed. ^ Idam, this. n^'Sarvam, all; that have been men¬ 
tioned as a duty to a son. tow Etfi<vat, so much ; up to this extent. (Read the 
Vedas, perform the sacrifices, and make me attain all the Lokas or worlds up to 
Moksa). ^ Vai, only, Sannayam, treading in the right path; dutiful. 
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, 5’'Putrain after it) w; Itah havinxmhtoi'^o/i i, • 

: from this dutiful son S«rv, n Soi- EtasmAt, 

■' ..d Ike p.rr„" .Z’o. lSr » ‘ T'‘ “"'“J o' ™™ 

Iti. Taemat for th' ” dkhimajaf, ,;ete; oklaina (tlia father). 

«..Cio.rS„ rtoht wr°”' '>'■» ‘a. f««v.<iin. 

uiii Ills laiuer. 5 ?^ Jrutram, son, lolcvam 

. of attaining all the worlds up to Mukti Ahuh f ’’ 

therefore- because thp P liUKti. 'si?. Ahuh, (They) say. TasmAt, 

Him-the’Son A of attaining all the Lotas. Enam 

itv~?SH-S£r 

Yadi, If, at any time. ^ AkspayA, through weakness, fiifin Kifichit an! 

Te retTsestheSe^'f Mufichati, releases, m^nn Tasm\t. 

«.»“aiti^zrsrLTtfar”^^ 

rs,‘rTEtri ^r»».Vor 

Pn.,i,is,ha.i, ciatoe,. ri,ir,h?. 

t- r r ™'pfr,.fsr'tkf tr 

■W. ...ea^d ). .hair a.^ra, a.d par. ' “U 

WL fit 7 U instruction of a father (to his son) 

When the father becomes aware that he is going to depart 
from this world, then he says to his son-“ Thou art the VeLs 

by, Study the Vedas perform the sacrifices strictly acLding 
to he injunctions of the Vedas and thereby make me attaif 
all the Lokas or worlds up to Moksa).” The son says in return 

m sacrifice and I am the world ” 

' ml r fallow the father’s instructions) 

Whatever lesson ^he son may receive in the Vedas) theirs 
oneness, indeed, is with the word Brahman (in the father’s 
.instruction and the son’s promise, ie., is implied in one word 
.Brahman in the instruction and promise). All the sacrifices 
(the son is to perform) theirs indeed, is the identity with the 
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word Yajna or sacrifice (in the above instruction and promise, 
i.e., the word Yajna implies all the sacrifices the son is to 
perform). All the worlds that are indeed to be attained, 
theirs is the identity with word Loka (world) (both in t e 
instruction and the promise, ^.e., the word Loka in the in¬ 
struction and promise above include all the worlds to be 
attained). All these instructions amount to this. Having 
obtained a son treading in right path, a father obtains (all 
the results of the study and sacrifice) from him. Therefore 
a son who has received instructions from his father is called 
Lokya or means of attaining all the worlds. It is, theiefoie, 
that the father instructs. When He who has a thorough know¬ 
ledge of this Saptanna departs from this world, then, he enters 
into his son with these Prana (Vayu), Manas (Brahind) and Vak 
(Sarasvati). Should the father commit something (wrong) 
through his weakness, from all such sins does such a son re¬ 
lease him. Hence, a son is Putra—deliverer from sin. A father 
continues (to remain) in this world by his son only. Then 
when the father gets Mukti,.the gods Pranas, etc., having 
assumed their pure and natural form enter into him t e 
son.—72. 

MANTUA 1. 5. 18. 


n ten 

Prithivyai, tlie earth; here it has been used in the sense 
up the earth. ^ Cha. Agneh, the fire ; leaving the five. ^ Cha, and. Daivi. 
divine; free from all the evils. ^Vak. speech; Sarasvati. Enam, this; 
one that is the Saptinnavit. aifeifn ivi^ati, enters, w YayA by whom ^ 
Yadyat, whatever, vk Eva, only. ^ Vadati, (He) says, nm Tattat, that. 
Bhavati, comes to pass. ^ Sa, she. _ Daivi, divine, Vak, speech ; the 
goddess Sarasvati. t A^ai, indeed ; verily, _ 

18. Giving up the forms of the deities of earth and 
fire and assuming a pure divine form, the goddess Sarasvati 
gets into this Saptannavit. She is, indeed, the divine Vak, 
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through whom everything that he utters actually comes to 
pass.—73. 

MANTKA 1.5. 10. 

^ Tiff I 

^ II 9 II 

the sky ; illuming the form of the deity of the sky. ^ Cha. 
Adityat, tlie sun ; illuming the form of the deity of the sun. Cha, and, 
^ Daivam,^ divine ; free from evils. »r: Manah, mind ; Prajfipati. vn Enam. 
this one, the Saptinnavit. Avisati, enters, nu Tat, that, t Vai, 

mdeed. ^ Daivam, divine. >r: Manal^, mind. ^ Yena, by Uom. Anandi! 
joyful. V? Eva, only, Bhavati, becomes, m Atha, and. a U, surely, a Na, 
not. Sochati, grieves. 

19. Griving up the forms of the deities of the sky and 
the sun, and assuming a pure divine form, Manas (BrahmS) 
gets into this Saptannavit. He is, indeed, the divine Manas, 
through whom the Saptannavit becomes joyful and he does 
not grieve.—74. 

MANTRA I. 6. 20. 

sTT^ft m ?r ?r fWrr i ^ 

qf q^: ^qbq g ^qrait q^qi% i ^qq^g 

q'Sgff^ ^ ^ t qxq H ;^o || 

Adbhyah, waters ; illuming the form of the deity of waters, n Cha. 
Chandramasah, the moon; illuming the form of the deity of the moon, 
q Cha, and, Daivah, divine, hr: Pr4i3ah, Vayu. qq Enam, this one, ^.e., the 
Saptannavit. qirfqqi^ Avisati, enters, q: Sah, that, tq: Daivah, divine, itr; 
Praaah, Vayu. ^ Vai, indeed, q: Yah) through whose influence. The ordinary 
form is qu, Yat. Sahcharan, moving to and fro. m%vi, Asancharan, not 

moving, q Cha, and. q Na, not. Vyathate, feels pain. Beings like men 
feel pain on moving and those like horses feel pain when they cannot move. 
^ Atho, therefore, q Na, not. ferfu Risyati, dies, q: Sah« He. q; Yah, who. 

Evamvit, one who has the knowledge of these seven kinds of food, 
Sarves4ra, all. Bhfltan4m, of the beings, qn^qr Atmfi, that which pervades. 
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Hotm Bhavati. becomes, w Yatha, as. ^ Ed4, this (V^yu). Devata, the god, 
Sa^i, that; the example. Evam, such, w Yatha, as. ^ Etam, this. 
Devatam, the god. Sarv4pi, all. BhhtS/ui, beings, Avanti, preserve. 

^ Evam^ such. ^ Pla. it is. Evainvidam, Him who knows this. 

Sarv^lji, all Bhht^ni, beings. Avanti, protect. ’T'n: Imah. these, 

Prajab) people. ^ Yat, anything, Kihcha, whatever, ^ U ^ochanti, 

grieve, Tat, that; grief, Ama, with the Daityas that regulate oi’ 

govern the body, mm Asam, of these, (people). Eva, only. Bhavati, is, 

5 ^ Pupyam, good deeds ; what is holy. Eva, only. ^ Amum, to him, ^.e., 
to the worshipper of the seven kinds of food, Q-achchhati, goes. Dev4n, 

gods, P4pam, sin. ^ Not, not. Q-achchhati, goes. ^ Ha. ^ Vai, indeed. 

20. Giving up the forms of the deities of the waters 
and of the moon, and assuming a pure divine form. Prana 
gets into this Saptannavit, He is, indeed, the divine Prana 
through whom one does not feel pain while moving, and 
while not moving, therefore one does not die. He who knows 
this becomes the pervader of all beings, just like this god 
(Vayu). Such is his case. Just as all the beings protect 
this Deva (PrAna) so indeed, all beings protect a person who 
thus knows. Whenever any people suffer grief their suffer¬ 
ing is with the Daityas j that regulate or govern the body. 
Whatever is holy goes to the worshipper of the seven kinds 
of food ; for sin does not approach those that are divine. 
—75. 

VoteThe Saptannavit, after Mukti, becomes all-pervading. He can enter the body 
of any creature he like.< 3 . But he does not suffer with the sufferings of those creatures— 
the sufferings go to those demons in the human body that cause evil deeds.. Good only 
approaches the devas that regulate the body. 

MANTRA 1.6.21. 

fTSTTrTt sT3TTqf^t i 

^ I cfTT^ ^ I ^ 

I qr^ ^r5pq% . 

srrqr: i ^rfq wTt i wqt I 


I ADEYAYA, V B^ASMANA, 21. 


157 


?T: ?T: ?T ?T 

^ sHRirr f m I ^ f cRf 

yr?rh «t ^ i ?t grf^Mi^T 

f^Ti^TRJTOC W R\ II 


wAtha, next. <03: Atalj, therefore, na^or Vratamlmamsft, the discus¬ 
sion of observances, n^: PrajApatil,. VAsudeva. 3 iirfa Karmafli, means of 
^r orming the actions. ^Sasrije, created, f Ha, verily. wFi TAni, these. ^grR 
SnstAni. on being created. 5i^n Anyonyena, vrith one another, siw'n Aspar- 
dhanta. vied. «jnf Ahara, I. VadisyAmi. will speak on. ^ Eva, certainly. 

^fSIti. uraVAk, speech; the fire named VAk. Dadhre, made up his mind. 
'^Aham, I. SWiR Draksyami, will see. gin li. w: Chaksuh, eye; the deity of 
theeye. , gnrAham, I. SrosyAmi, will hear, xlnlti: W Srotram, the ear ; 

the moon, the deity of the ear. vu Evam, thus. iRnPi AnyAni, other, •sniw Kar- 
mAoi, organs of actions, unroi YathAkarma. according to their functions. wPt 
Tam, these ; (gods such as VAk, <S:c). Mrityuh, death ; sin ; negligence in 

performance of duty imposed by the gods. «m: s'ramab. laborious ; tiresome. 
^ BhutvA, becoming. ^ Upayeme, got; obtained, tnfii TAni, these; (gods 
such as VAk, Ac), unfits Apnot, extended his superiority over. wPi TAni, these 
(go s). WWW AptvA, having obtained ; having got the mastery over. Vs: Mrityuh, 
death ; sin. wire w AvArundhat, obstructed; stood in the way of performing their 
respective duties, nrwu TasmAt, therefore; since Death stood in the way of 
performing their own duties, wrefu ^rAmyati, becomes tired ; fails to perform 
their duty, w Eva, cannot but. wi^ VAk, speech, wrefu SrAmyati, becomes tired. 

®y®- SrAmyati, becomes tired; becomes exhausted 

lilinSrotram, the ear. ure Atha, next; but m Imam. Him ; this god. wi Eva, 
only. 3 Na, not. w^ra Apnot, got supremacy over, n: Ya(i, who. m Ayam, 
t is. W'are: Madhyamat, central; here in the sense of the chief nre: PrApah, 
VAyu. rePi I'Ani, these; those gods over whom death got the mastery, wgn; 
Jfiltum, to know; to know the chief VAyu. ^ Dadrire, made up their mind's. 
>113 Ayam, this; the chief VAyu. t Vai, indeed. 3: Nah, among us. Sresthah! 
best; superior, n: Yah, because he. Saficharam, moving to .and fro ^ Cha! 

Asancharan, not moving. ^ Cha, and. 3 No, not. Vyathate, feels pain', 
wtl Atho, and. 3 Na, not. fenfu Risyati, dies. ^ Hanta, Oh I wre Asya, His ; of this 
VAyu. TO Eva, only, to^ RApam, form. Sarve, all of us. wren AsAm’a, let us 
assume. ^ Iti. t Te, they, wire Etasya, of this god VAyu. to Eva, only, to^ 
BApam, form, to Sarve, all of them, wnrej Abhavan, became; assumed, nrora 
TasmAt, therefore. Because all of them assumed the form of PrAtiia or VAyu. ret 
Ete, these gods, Etena, by this (name), by the name of PrA^ia. 
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Akhy&yante, are called, iwr: Pr4ij&h, Praijs. ffS Iti. Yasmin, which. 

Kule, in the family, Yalj, who is the best. ^ Teiia, by that; by his 
name, era Tat, that. TO’t Knlam, family, Achaksate, is spoken; is 

called. ^ Ha, rerily. ra? V&va, it is well-known. Yah, who. ^ Evain, 
this ; greatness or superiority of Prftija. ^ Veda, knows this. Evamvida, 

with him who knows this, Yah, whoever, wein Spardhate, vies. 3 U. W 
Ha, verily. Anususya, after having wasted, Eva, certainly, : 

Antatalj, in the end. Mriyate, dies. ? Ha. ?ra Iti, this, AdhyAt- 

mam, superiority of Vayu as found by the gods that preside the body. 

21. Next, therefore, an exposition of observances. 
Prajapati, in fact, created (the organs of) the actions. 
After being created these vied with one another. The 
(fire that passes by the name of) Vak made up his mind 
(saying) “ I will speak on the eye (saying) I will see,” 
the ear—“ I will hear on.” Thus did all the organs of 
actions (resolve) according to their respective functions. 
Death assuming the form of exhaustion (and consequent 
negligence) seized them and conquered them. Having got 
the mastery over them. Death obstructed them (from per¬ 
forming their functions). Therefore, it is that VSk becomes 
tired, eyes become tired and ears become tired. But he could 
not get superiority over him only who is the chief Vayu. 
Those whom Death (made his own) made up their minds to 
know (this chief Vayu) ; (and they knew) that—“ This VAyu 
is the senior among us ; because he does not feel exhaustion, 
whether he moves or not, and therefore he does not die. 
0 ! let us all assume the form of this VSyu only.” All 
of these then assumed form of this Vayu. Therefore, 
they are called Prana, following the name of this Vayu. 
For, it is well-known that a family passess by the name of 
him only who is the best in that family. Whoever opposes 
such a Saptannavit, wastes away and ultimately dies. Thus 
the superiority of Vayu was found by the gods that pervade- 
the body.—76. 

MANTRA 1. 6. 22. 
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H sTf^iiRf srrcTT q;5r^RTf ^ra: i 

R'?=5TRr?cr ir^qrr ^^crr i H^RRWrrr 

H RR W 

^ Atha, now. ?iRi?era^ Adhidaivatam, superiority of the god Vayu. 
Ahara,!. 9,ra.,TmJvalisyami, will burn on. r? Era. only, ^fulti. ^fe:Agnih 
hre. w Dadhre, resolve. ^ Alianr, I. ur?qii% Tapsyami, will heat Iti’ 
Adityah, the sun. Aham, I. BhasyAiui, will shine ?fulti. 

Ohandrama, the moon, w Eram, similarly, w; AnyAh, other. Devataij, 
gods. ’imf^ia^Yathadaivatam, according to their respective functions; according 
to their divine nature, u: Sal^, the example, YathA, such ; as follows, w 
EsAm, these, tori Pr4i?<in4ni. among the gods called Pra^ia just before, : 
r adhyaniah, central; chief, to; Priloah, V4yu. ^ Eva, only, Etdsam, 

these. ^TO^Devatan^m, among gods. Vdyu , f% Hi, beeause. 

Anyab, other. ^; DevatAIj, gods, iWtu Mlochanti, decline ; become pale. =1 
Na, not Vayub, VAyu ; chief PrApa. ^ SA, she ; it was. ^ EgA, this. %inr 
DevattA, god. h Na, not. wuRm AstamitAb, become pale or less bright, iig Yat 
who. 513 : VAyub, VAyu. 

22. And, now regarding the superiority among 
the cosmic deities. Fire made up his mind that “ I will 
continue to burn on,” the sun resolved that “ I will con¬ 
tinue to give heat,” the moon made up his mind that “ I 
will continue to shine.” Similarly did the other deities, 
according to their respective divine natures. As however 
the central Prana was found superior to all the other deities 
of the senses (PrSnas) such was the VSyu among these 
cosmic devas. Because all other deities have their fading 
but not the Vayu. It is this deity who never sets who 
is Vayu.—77. 

MANTRA 1. 6. 23. 

I ?T5r 

cftRr I srrqirfr 

or\ 

\ 



160 


BEIEADARANY AKA-UPAtllSAt). 


srrJT^r^^rTF^T^ 'TT'^fn 

II ?f^ 'q3:gii arsnim ii ^ ii 

Atba, hence ; therefore. '<’!: Esah This. 5^: ^lokah, verse. Bha 
vati, is. m: Shryalj, the sun. Here this word stands for the sun as well as the 
other gods ’lu: Yatah whence, Udoti, arises ; comes into existence^ ’ra 

Yatra, where ; Astaingaohohhati, sets ; disappears, ’i Cha, and. OT Iti. 

mm Pr&uAt, from Prapa VAyu ; from chief of the VAyus- ^ Vai, indeed, Esah. 
this'; the sun as well as the other gods, Udeti, arises ; comes into existence. 

Praps, in the Prapa. Astaineti, disappears. Devah, the gods, u 

Tam, him ; Prapa. Dharmain, religious duty ; worship of Hamsa ( ?u) the 
sun Ohakrire, made- Sah, He ; that Dharraa. w Eva, only, si^ Adya, 

to-day ; at the present time, m Sah, He. ^ U. again. Svah, to-morrow ; 
in future. Iti. ^ Ete, these ; gods, si^' Amum, Him ; Prapa. ^lat,what -, 
as means of worshiping the lord. siSma Adhriyanta, held ; settled, Hi, 
certainly, ’nj Yat, that ; means of worshiping the Lord, Eva, only. _ Adya, 
to-day ; at present time, ’nfq Api, even ; even in future, ICurvanti, observe; 

adapt. ' ^ Vai, it is well-known, titw Tasra&t therefore ; since PrS,pa is su perior 

to all. vMa, me. tintr P^pnift, evil, Mrityuh, c'eatli., ^ Net, never, 

Apnuvat, get ; seize. Iti, so thinking, vmn, Ekam, one. Eva, only, 
PrflpyAt, belonging to the PrApa VSyu, that is of breath. ^ Oha. Ap^nyat, 

belonging to the ApSn VAyu or the Vfiyu that expels. Oha, and. m Vratam, 
observance ; the mode of worshipping the Lord, Oharet, s hoidd^ adapt, 

Yadi, if. ^ U, again. Oharet, (should he) have recourse to. Samipi- 

payiset, (he) should wish to bring it to a close ; he should try it to the last. ^ 
Tena, by that means ; by that method of worship. ^ IT, again ; on the other hand. 
^ Etasyai, this, DevatAyai, of the deavs. The ordinary form is 

Eta8yAdevat§,y3.. wgwq S^yujyam, union. SalokAtm, dwelling in the same 


world. Jayati, conquers ; attains. 

23. To this effect is the following verse. “ Whence 
the sun (as well as the other gods) takes his rise and where 
he does disappear.” (This verse means) from Prana, does 
the sun rise and in the Prana does he disappear. (The 
remaining portion of the verse is)—“ Him did the devas 
make their Duty or the means of worshippng the Lord ; he 
verily is even to-day and so he will be to-morrow. ’ What 
the devas settled before, even that they perform now (and 
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will continue to do so in future). Therefore a man should 
perform one vow only that of Prana and Apana (with a 
belief)—“ Let the sinful Death never seize me.” When a 
man has recourse to this vow he should continue it till 
he bring it to a close. By that means alone a man 
gains union with and dwelling in the same world with 
that god Vayu. (Or should a man worship any god other 
than this, he should continue it to the close. By the 
worship of that god alone, a man gains union with that god 
and dwells in the same world with whom he worships.—78. 

Rear ends the Saptdjina Erdhinaiia. 

MAUHVA'S COMMENTARY. 

The word ‘"Father” m the first mantra refers to Vis^u. The 

word "" yat ” in the same verse is equal to “ yadd ”~-when. “ Tapas^ ”_ 

with tapas or austerity. But tapas here means Karma—. The Lord 
created the seven kinds oi food according to the past Karmas of tne 
Jivas. “ MedhayA with intelligence ”—It means “ by His own Will. ” 

.[The creation therefore of the sevenfold universe is according to the will 
of the Lord, and the acts of the Jivas.] The word “tapas” here must 
mean “ Karma,” because in this very Brahniana, in a subsequent mantra 
it is said that the creation is according to the Will of the Lord and the 
Karma of the Jivas. || V7hen the great 

alhpervading Lord Visnu created the seven kinds of food, He kept three 
for Himself. These three are Manas or mind, v^k or speech and Prana. 
It is through these that He gets satisfaction. It is, therefore, one should'be 
always desirous (Kama) of attaining His Bliakti; one should always make 
up his mind (sankalpa) to do His work; one should always have a curiosity 
to know (vichikitsa) Him; one should have a Sraddha ( ) in the glori¬ 
fying His merit; one should have Af^raddha ( ) or hatred when His 

equality or superiority of others to Him is spoken of or when His identity 
with anything earthly is talked of; one should have Dhriti 
patience when one hears utterances derogatory to the Lord ; one should 
have Adhriti ( ) or impatience in giving up the opinions of such 

men; one should feel shame (hri), in giving up his love or Bhakti for the 
Lord; one should devote life whole intellect (dlii). for knowing Him ; and 
, one should always feel fear (bhl) in one’s ignorance of the Lord ; one 
10 
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should employ his own speech in speaking of the glorias of the Lord. 
One should have one’s Prana Vayu in doing acts for the Lord. One 
should engage his Apana Vayu in giving up those acts that do not belong 
the Lord ; one should keep iis Vy4na Vayu engaged in checking those that 
stand in the way of the acts for the Lord ; and one should have his Udaiia 
Vayu in maintaining the Yoga or communion with the Lord and the Sam an a 
Vayu one should keep engaged in setting right one’s own mind, speech 
and the organs. Of Bhakti, etc., spoken before, a man should always make 
his mind, etc., the Anna ( W ) or food to Visnu. The difference between 
K4ma or desire, and Vi chi kits a or curiosity is this ; the desire or Ivama 
relates to one object, while curiosity to many. The Prana Vayu makes one 
work ; the Apana V^u makes him stop from work ; the Vyana Vayu 
engages him in acts that require strong energy; the Ud ana Vayu helps 
him in communioTr; and the Sain^na Va^m leads his body, mind, and 
organs and it helps him in attaining (sthiti) or Mukti. The 

superiority of the Jlva consists in this—that it is very near to the 
(presiding deities of) mind, Vak and Prana; and the Great Lord 

Purusottama has also forms consisting of Manas, V4k and Prana. 

The presiding deities like Brahma, Sarasvati and Vajm, and many 

other presiding deities have tlieir origin from the Manas (mind), Vak 

(speech) and Prana of the Lord Visnu. Our Vak or speech, indeed, 
speaks because the Lord is in the heart of hearts of all. All speeches and 
sounds are, therefore, the names of the Lord. They that know that all 
the words are the names of Hari reap the fruit of that knowledge, and 
those that have no such knowledge do not reap that fruit. Our knowledge 
is derived from all the external senses, and it is said to be produced by 
the help of the mind ; for a man is conscious when touched on the back by 
some body, but if liis mind is restless and is engaged in something else 
he cannot be so conscious. 

Bhasya on the rnaniras 10 —13.—The presiding deities of the Lokas 
(or the worlds), etc., of the Vedas, of the Suras, of tlie Jiiatas (^cl), of the 
Pitris, etc., and the presiding deities of Dyau (the space), of Pritlnvi (the 
earth), of the fire, of the sun, of waters and of the moon, all it is He. 
He is Indra on account of His great glories; He has no enemy because 
He has no rival. Vayu and the two gods: Brahma and Sarasvati are 
equal as far as their extension is concerned ; but tlie two gods Vayu 
and Sarasvati are of liigher attribute ; for in comparison with the attributes 
of tlie other Jivas theirs is such as may be called infinite. Again the 
attributes of the Lord Viijnu are still more infinite in comparison with 
these. So the worshipper of those that have infinite attributes (of Brahma 
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Sarasvat}—and V%u) enjoy infinite bliss ; and opposite is the case with 
the worshippers of those whose attributes are not infinite. 

Bhdsya on the mantra 14. V4yu is the protector of the beings and 
hence called Pfajapati. He it is in the moon at night and he is called 
Ratra or night, because at night he wanes and at night he becomes 
full. The phases are said to be fifteen in number, but the sixteenth is 
constant. Though the Vayu has no phases by himself yet he is said to 
have the phases, owing to the phases of the moon (which is his seat). 
In the night of the new moon, he enters into the life of all the beings; 
it is, therefore, the killing even of a lizard at that night becomes greatly 
sinful though there is a very small amount of sin in taking away the life 
of a lizard, because it is the seat of Kali, Vayu is called Samvatsara 

because he is the child of Visnu, and as such, he greatly enjoys bliss. 

*- Samvatsara consists of three words ^ (Sam)—greatly; (Vatsa) a 

child and (ra)—one who enjoys (from 

fe Bhdsya on mantra 16.—Such Vayu is always present ill him who 

knows this that Lord Hari is the greater of seven foods. As the fifteen 
|, phases of the moon are subject to change, and as the wealth of the Vlyu 
I in the knower is subject to increase and decrease, so it is said, that his 
^ body is like the Dhruvakala or the constant phase. The body 

is like the nave of a wheel wherein all the peripheries meet; it is there- 
; fore, when everything is lost one goes to the periphery. No one is more 
dear to Vi^pu than the man who knows these gods to be possessed of 
§:y such great merits. 

I The fourth is the food which is eaten. It is regarded to be com¬ 
mon to all. He who thinks of the great nearness of the food to himself_ 

1 (who amasses food without giving to others) commits a sin from which 
t he never gets free ; for he robs gods and Br^hmanas of their property. 
t . That food the Lord Visnu gave in two ways to the gods together 
^ with some mantras, and these two ways are —Vali and (Homa) * 

• therefore a man ought not to look for the fruits when performing the 
two sacrifices called Vai^vadeva karma and Valiharana 

). Should a man perform these sacrifices with the object! of get¬ 
ting their fruits he in fact robs the gods of the foods offered up. The man 
who makes use of the things of the gods for his own interest does, in fact, 
p give the property of another in exchange of the goods, for himself, in total 
negligence of the owner of Ihe things, he gives in exchange. To the 
quadrupeds as well as to the bipeds was given milk which is the seventh 
|j food ; and the milk of the cow is the chief of this food. That milk has 
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been fixed for offering sacrifices to the Atman as well as to the gods. It 
is therefore when an oblation of milk is offered to the Lord Han for a 
whole year in a sacrifice, the sacrificer gets the real knowledge of the 
Lord and thence he gets Mnkti ; one should not entertain any doubt 
about it. And such a Homa is the cause of a man’s seeing the Lord ; and 

when he has seen Him and become pure, he easily gets Mukti without 

performing anj' Homa or sacrifice. On the other hand, one who knows 
the seven foods of the Lord becomes Mukta by one sacrifice only, because 
be has a special knowledge,—the knowledge of the Lord s Tatvas (_ 3^ ) 
Lord Ka ( ) i.e., the Lord Visnu Whose real self is all bliss, creates 

again and again the seven kinds of food according to Hanna or previous 
deeds of the beings and according to His own Will; and therefore these 
foods never come to an end. Hence it is, the Lord Purusottama passes 
by the name of Aksiti ( )—the giver of food that will never come 

to an end. Whoever knows this eternal Lord Aksiti, to him do such of 
these foods, as he likes, always come of themselves. This Saptanna 
( ) worship is the best of the sacrifices that can be offered up to 

the gods, and by the means of this sacrifice, a worshipper may become 
a god such as he deserves to be. All the above has been said in the 
N4rSyani Sruti. The food-god is said to be higher and higher are his quali- 
ties ; the men that are fit for the worship of these gods do not themselves 
become these gods ; but they approach the vicinity of these gods by their 
knowledge of them. 

Mantra 17. To act again and again is to conquer or to attain this 
world of man ; and that can be done without the work of other births. 
One can conquer or attain this world either through his son only, or only 
through Vidyfi or learning (i.e., through the disciple). It is therefore 
useless to say that he is sure to attain the world through both of them. 
A man gets one-eighth through the son and half through 'Vidyfi or learning 
and the whole through the knowledge of Saptanna. Getting into the 
son a man gets free from his weak deeds, because the words (Akspa), 
5?^^^Put) and fsST (Chhidra) have the same meaning—weakdeeds; therefore 
a JST (Putra) is one who delivers from (Put) or weak deed. 

Mantra 20. Sarasvati and other three gods existing in Prithivi 
(the earth) manifest themselves in a greater degree in the gods; and 
this is what makes the gods as gods. It is Goddess Sarasvati whose 
entrance into it makes everything real. It is the presence 

of the godly mind which makes the Mukta not to feel misery 
but to feel bliss. It is the godly PrSiia which makes the Mukta feel no 
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exhaustion in all his works. He acquires the capacity of doing everything 
-and he does never die. Thus does Sapt4nnavit or the knower of the seven 
kinds of food, who is a Mukta, becomes inspired by the three gods ; he then 
pervades all beings but does not participate in their griefs. Since those that 
are the worshippers of the seven kinds of food acquire godhood, and since 
no sins touch the gods, tlierefore, a Sapt^nnavit is never touched by sin. 
Those gods that have partly become men, it is they, who derive benefit from 
their sons till they become Muktas ; but the Mukta gods do not derive at 
all any benefit from their sons. It is said that the divine Vak, &c., get into 
the Muktas only; but how do they preserve the Priipa the real nature 
and the knowledge thereof is something mysterious. In the 

gods, Pr/lna is the best after the Lord Hari; and there is no speciality in 
the Prana of Brahm4. Therefore a man should have observances (worship) 
of the Lord Visnu first and then he should keep the observances of Pn^na. 

The worship of Harnsa ( ) through breath is the worship of 

both Visnu and Prana, because both Visnu and Pr^naare of the forms of 
Hainsa, the two gods that preside in the inhalation and exhalation of breath, 
so one should always meditate on these two gods, whilst taking in or 
giving out his breath. A man should not worship any other god but these 
two and should serve none but these two gods. The Lord Prajfi,pati, who is 
none but the Lord Vasudeva^ created first the Indriyas,—their deities; and 
the Indriyas are called Adhyltmas and their deities are the 

Adhidaivatas. 

Agni named Vak is the Adhy§tman speech Adhje^tman of the 

Chaksu (the eye) is named Adity^ ; and the Adhyatman ear is Chandram^ 
by name; the Adhyatman of the gross mind is V^sava (WWW). The AdhyAt- 
man of the finer mind are Sesa, Rudra and Vipa (J%WT)- Rudra is the 
Adhyatman of thinking, Garuda is the Adhyatman of Dhyana (meditation) 
and Prana is the Adhyfitman of Vayu who keeps all in check. 

Mantras 21—23. These gods of the Adhyatmas quarelled among 
themselves. The Adhidaiva Valmi I (^%) began to burn; the Adhidaiva 
Surya began to give heat, Soma began to illuminate ; Vasava began-to 
give rain; Rudra became engaged in performing the works enjoined in 
in the Pancharatra which is the worship of the Lord Visnu. Vayu it was 
who set every one-to work and who gave knowledge and Moksa. Vindra 
(^) set every one in the path of the Vedas. These gods vied with one 
another in Adhyatman as well as in Adhidaiva. The Lord Hari then 
spoke to them all " I am the best, T am the best, superior to you all; 
amongst you he who always performs his duties incessantly is to be regarded 
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as the best.” On hearing this the gods then began to do their respective 
works incessantly. Prajapati—the Brahma got into them in the shape of 
exhanstion. All the gods could not perform their respective duties on 
account of their exhaustion. But Brahma could not make Vayu exhaust¬ 
ed because Vayu is of unabated energy ; so Vayu did not fail to perforin 
his duties. Exhaustion made the other gods stop from performing their 
respective duties ; and the performance of their respective duties was their 
Bhagavat-Karma )—the means of worshipping the Lord. The 

non-performance of their duties was followed by sin or death ; so the 
gods became subject to the Death. But death could not get mastery over 
that Vayu ; for he never stopped from the performance of his duty. The 
gods thus came to know that Vayu was superior to them all and then 
they wished to know this Vayu. When they came to know the superiority 
of this Vayu, they all became possessed by him, and obedient to 

him. ■ So they also got the names nitn (Prana) and fl^?^(Marut), the one 
is the Adhyatmik ( ) name and the other is the Adhidaivik 

name. Hence it is that these gods have their origin in Vfiyu 
and they all disappear in Vayu. So these gods are the constant worship¬ 
pers of this Vfiyu. Hence it is that a man should-be a constant worship¬ 
per of this Vfiyu. It is owing to this that the worship of the other gods 
one must finish; but the worship of Vfiyu never comes to an end. It has 

also been said in the Nfirfiyana Sruti—” One should always worship the 

Lord Visnu together with or simultaneously with the Vfiyn.” 

Here ends the Bhdsya. on the Saptdnna Brahinavam. 

The Sixth Brahmana. 

MANTRA I. 6.1. 

Idam, this ; this world, ’im Nfima, name. ^ Rfipam, form. 
Karma, work. Iti, this word is to be supplied, sra Trayam, of three 

kinds. tVai, indeed, Tesfim, among them ; among name, form and work, 

’iwsrt. Nfimnfim, of the names, Vfi,k, speech ; Bhfiratl. ?fu Iti. Etat, this; 
this deity, to Esfi,m, of these names. Uktham, foundation, f? Hi, because. 

to; Atah, from this deity, Sarvatji, all. ’tmtft Namfini, names, 
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Uttisthanti, spring forth ; take their rise. Etat, this ; this deity, viz. Bharati. 
m Esam, of these (names), mn Stoa, stoa. Hi, because. ^ Etat, this deity. 

Sarvaih, all. Mmabhih, with the names.' ^ Samain, one who together 

with others knows. One who together with sounds knows all the forms and 
works, ( 59^ Saha, together with. ^ Ma, from ^ Ma, to measure or to know). 

Etat, this deity ; Bharati. ^ Esam, of these names. Brahma, Brahma. 

Hi, because, Etat, this deity, namely, Bharati, Sarva^i, all. ■'rnrrf^ 

Hamani, the names, f^iti Bibharti, upholds. 

1 . This (world) is verily a triplicity, viz., —name, form 
and work. Amongst them' Vak or Bharati is the deity of 
names. This deity is the foundation of all names; for 
from Her all names spring forth. This deity is the Sama (co¬ 
measurer) Avith the names ; because She measures (or knows) 
all the forms and woi'ks together with the names. This deity 
is the Brahma (upholder) of these names ; for She upholds 
all the names.—79. 

MANTRA 1.6.2. 

^qrf^ ii r w 

m Atha, next, Rup^l?c^m, of the forms, Chaksalji, the eye ; Rudra. 

Iti. Etat, this deity, m Es4m, of these forms. Uktham, foundation. 

Hi, because, m: Atah, from this deity—Rudra. ^froSarv^^ii, all. wRr ROpaiji, 
forms, Uttisthanti, spring forth ; take their rise. ^ Etat, this ; this deity 

Rudra. ^ Esam, of these forms, qm Sama, Sama ; co-measurer. f^Hi, because. 
^ Etat, this ; this deity Rudra. Sarvaih, all. Rdpaih. with the forms. 

Samam, one who together with others knows, one who together with forms 
knows all the names and works, vm Etat, this ; this deity Rudra. Esam, of 
these forms, snp Brahma, Brahma ; upholder, Hi, because, wm Etat, this 
deity ; Rudra. Sarv^pi, all. Rdpapi, forms, Bibharti, upholds. 

2 . Next, of the forms, chaksus or Eudra is the Deity. 
This Deity is the foundation of the forms ; for,-from Him all 
the forms spring forth. This deity is the Sama (co-measurer) 
with tlie forms ; because He measures or knows all the names 
and works together with the forms. This Deity is the Brah¬ 
man or upholder of these forms; because He upholds all 
the forms.—80. 
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MANTRA. I. 6. 3. 

^Rnr.* 

I Si jt i siTifr ^r 

^vtrTrr^r sTT^HJfSifr: w \ u 

11 atiiinq, II ^ II 5f^ 5Tq^rs«im: ii I ii 

•m Atha, next. KannaoAna, of the works- ^ AtmA, prAoa. xfh Iti, 

Etat, this DeityPrAna. wt E#tn, of these works. 'W’n Uktham, foundation, 
f? ki, because, ^a: Atak, from this Deity-Prapa. Sarv&oi, all. KarmAai, 
works, gffrafa Uttisthanti, spring forth, wa Etat, this Deity-PrApa. w EsAm, 
of these works, SAma, co-measurer, Hi, because, ^aa Etat, this deity. 

Sarvaik, all. Karmabhik, with the works. ^ Samam, one who together 

with others knows. One who together with works knows all the names and 
forms, ■wa Etat, this Deity-PrAaa. ^ E§Am, of these works. Brahma, 
Brahman ; upholder, Hi, because, ^aa Etat, this Deity-PrApa. SarvApi, 

all. KarmApi, works- I^hR^ Bibbarti, upholds- Tat, therefore, Etat, 
this; each of VAk, Rudra and VAyu. ^ Trayam, of three kinds. ^ Sat, 
being, nv Ekam, one ; two of them being under the one (PrApa). ^ Ayam, 
this one. AtmA, PrApa, ’3 U, again, wb: Ekah, superior, n San, being. 

Etat, this. ruA Trayam, three, na Tat, that; just mentioned, ^na Etat, this 
Dicty. anja Amritam, deathless; immortal. a?^a Satyena, by what is called 
satya- aint Ohhannam, hidden, mon PrApah, Prapa. ? Vai, indeed. si^Amritam, 
amfita or immortal, aia^ NAmarApe, name and form, era Satyam, what is 
meant by the word satya. aT«n TAbhyA m, by those two. ^ Ayam this ; this 
Deity namely Amrlta or Immortal, nre: PrApah, PrApa. Ohhannah, hidden. 

3 . Next, of the works AtmA or Prana is the Deity. 
This Deity is the foundation of the works ; for, from Him all 
the woi’ks spring forth. This Deity is the Sanaa (co-measuiei) 
with the works ; because He measures or knows all the names 
and forms together with the works. This Diety is the 
Brahman or upholder of these works, because He upholds 
all these works. Therefore this Deity though a triplicity 
is but one ; He is this Prana. He is again though one is 
a triplicity. This Deity called Atma is hidden by what is 
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called Satya. Indeed Prana is what is called Amrita or the 
Immortal, and name and form are called Satya ; by these 
two is this Immortal (Prana) hidden.—81. 

Here ends Shasttra. 

MADHVA’S COMMENTARY. 

The word Saina ( ) means co-measurer. Saha, together 

with, and Tjf (Ma), to measure, to know. The word ^iTT^r (Atma) means 
Prana ; because the name and the form are both subject to Prana, hence 
tiiey are all said to be as one and the same. Prtoa is the Vayu ; his wife 
is Bharati called also Nama or Name and his son is Rdpa ( ) or form, 

that passes by the name of Rudra. Both of these are under the Prana. 
VAyu is called the Immortal because he is essentially permanent knowledge, 
Bharati and her son Rudra have been called Satya,—truth, because they 
speak of the things as they actually are. Pr^na gets into Rudra or into the 
Veda or Bharati, and is thus always covered or limited by them both ; 
this is why Vayu is sometimes called Satya, but his real self is Amyita or 
Immortal. 

Here ends the Bhdsya 07i this Brdhnaxia. 
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SECOND ADHYAYA. 

Ajatasatru Brahmanam. 

MA.NTRA II. 1. 1. 

^Tf% ^r ^5T^> t ^?IT ^- 

n^ii 

sr^rri^: B414kib. the son of BaUka. ^r»^: G4rgyah, born in the family of 
Garga. ^nyn: Anilch^nah, who has studied the Vedas; versed in the Vedas. 

Driptah, proud. TO Asa, there was. ^ Ha, very strange it is. Sah, He; 
Bdlaki. K^ayam, of Kasi. Ajdtasatrum', Ajatasatru. ^ Te, to thee, 

af^ Brahma, Brahma^?, smrw Brav^pi, let me say or explain. Iti. Sab, 
that. TOrRir^: Aj4ta6atrub, Ajatasatru. Uvdcha, said. ^ Ha. to?t Etasyto, 
on this. ^ V4chi, on thy promise to explain Brahmaa. Sahasrami thou¬ 

sand (either of cows or of gold coins), Dadma, (T) will give, said ironically. 

Janakab, Janaka. Janakab, Janaka. Iti. Janab, people. 

Dh4vanti, run. ^ Vai, indeed. ^ Iti. 

1 . BaMki one of the descendants of Garga, because he 
had studied the Vedas had become very proud. “ I shall 
explain Brahman to thee ” said he to Ajatasatru of Kasi. 
“ I shall give to thee a thousand on (the mere strength 
of) this speech of thine” said that Ajatasatru “for the 
peoplfe, indeed, run to Janaka (to acquire the knowledge of 
Brahman) crying, ‘to Janaka, to Janaka, let us go.’—82. 

Note.—The reply of Ajatasatru is ironical. ‘*A11 are running to Janaka a Ksatriya 
for Brahmavid 3 'a. Hadst thou really possessed it, they would have preferentially gone 
to thee, for thou art a Brahuiana, and so better than a K.satriya teacher.” 

MANTRA n. 1. 2. 
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^liNr m ^frf I 

^ ^ *3;^^^5'TR^SmgT: ^f'^TT ^HT 5|^T 

¥Rf^ \m 

^9 * Sa]j, that. : G4rgyah, a descendant of Garga, Uvacha, said. 
^Ha Asau, he. ^ : Puruaah, Purusa, Vis;ju. Yah, who. ^ Eva, only. 

Aditye, in the sun, Etam, Him, ^ Eva, alone. ^ Aham, I. ^ 
Brahma, as Brahma^, Up4se, worship, Iti. w. Sal?, that. 
Ajatasatruh, Aj§.tasatru. 3 ^ Uvacha, said. ^ Ha. Etasmin, on this 

subject; on the worship of Visiju in the sun, Ma, to me. ^ Ma, not 
Samvadisthab, speak, : Atisth^b, above all; far beyond this world, 

because there is nothing of the world in Him. Sarve§4m, all. Bhht4- 

nam, of the beings. ^ Murdha, head, trsn Raja, bright, Iti. % Vai, 
indeed; truly. ^ Aham, I. wt Etam, him. 3 t|T% Updse, worship, Iti. 

Sab, He, Yab, who. Etam, Him. ^ Evam, thus. ^gpgT Up 4 ste, wor¬ 
ships. : Aiisthab, above all. Sarves^m, all. Bhhtdndm, of the 

beings. ^ Murdha, head, xm Raj4, bright. ^ Bhavati, becomes. 

2. That descendant of Garga said,—“ I worship Him 
alone as Brahman,—Him only who is the Purnsa in the sun.’’ 
Then Ajatasatru said—'' Do not tell me this (for I know it 
already). Indeed He is far beyond this world, is at the 
head of all beings and is bright, Him do I worship.” He 
who thus worships Him goes far be 3 mnd this world, becomes 
the head of all the beings and bright.—83. 

MANTRA II. 1. 3. 

f fh I ^ ff- 

’drift i ^ ’et 

^ : Sab, that. ^ : Gargyab, born in the family of Garga. 3 ^ Uvacha, 
said. ^ Ha. ^ Asau, He. 5 ^: Purhsab, purusa, Visrju. Yab, "who. Eva, 
only. ^ Chandre, in the moon. VcT^Etam, Him. ^ Eva, alone. ^ Aham, I. 

Brahma, as Brahraar?. 3tnft Upase, worship, Iti. ^ : Sab, that, ; 

Ajatasatrub, Ajatasatru. Uvacha, said Ha. Etasmin, on this 

subject; on the worship of Visnu in the moon, MA, to me. ’rr Ma, not. 

Sanvadisthab, speak. : Brihatp§,]?durvasab, clothed in a long 
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white dress lr»i: Somal;, the moon, rjsn Raja, bright. Tra Iti. t Vai, indeed ; 
truly. 5 i?Aham,L ^a^Etam, Him. 3 ^ Upase, worship. ^ Iti. Sah, He 
a : Yah, who. Etam, him. 3a Evam, thus, Aharahalj, every day. aroa 

Upaste, worships, ga: nja: Sutah prasutah, the soma sacrifice, 'min Bhavati, is. 
31 ^ Asya, his. siva Annam, objects of enjoyment, a Na, not. €laa Ksiyate, 
decrease. 

3. That descendant of Garga said—“I worship Him 
alone as Brahman,—him only who is the Purusa in the 
moon.” Then Ajatasatru said—“ Do not tell me that, (for 
I know him already). He is clothed in a long white dress ; 
He is in the moon and He is all bright. Him do I wor¬ 
ship.” He who thus worships Him, every day (in his house) 
soma sacrifice takes place and his objects of enjoyment do 
not decrease.—84. 

MANTXIA 11. 1. 4. 

^ ^ i3;^rdT 

m\ 

Sab, that, nnq: Gdrgyah, a descendant of Garga. Uvdclia, said. ^ 
Ha qr^Asau, be. 5 ^: Purdsah, Purusa, Vispu. q: Yab, who. m Eva, only. 

Vidyuti, in the lightning. Etam, Him. ^ Eva, alone. M Aham, L 
Brahma, as Brahman. ^ Up4se, worship. ^ Iti. Sah, that, 
Aj4tasatrubj i\j 4 tasatru. Uv4cha, said. ^ Ha. Etasmin, on this subject; 

on the worship of VisQU in the lightning. ^ Ma, to me. qr Ma, not. 
Sanvadisthab, say ; tell, Tejasvi, bright; luminous, Iti. ^ Vai, indeed. 

^ Aham, I. ^ Etam, Him. ^ UpS-se, worship. Iti. Sah, he. q: Yab, 
who. VfHt Etam, Him. Evam, thus, Upaste, worships, Tejasvi, 

glorious. ^ Bhavati, becomes. ^ Ha. Tejasvint, glorious. Asya, 

His. xm- Prajdh, offspring ; progeny. ^ Bhavati, is. f Pla. 

4. That descendant of Garga said—‘'I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
lightning.” That Ajatasatru said—“ Do not tell me this 
(for I know him already). He is luminous; Him do I 
worship.” He who thus worships Him becomes glorious 
(in this world) and glorious becomes his offspring.—85. 
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MANTRA II. 1. 6. 

'TTH ^ ^^T^r^TT^JfT^Trf ^^TI- 

qir^?rW^?7TirqjTt5i:irte^ iiv.u 

Salj, that. Gargyah, born in the family of Garga. ^rq Uvacha, said. 
^ Ha. Ayam, this Purusai;, Purusa ; Vis:o^i- Yah, ^Yho. qq Eva, 

only, =!wqiT^r Al^ase, in the sky. ^esr Etam, liini- ^ Eva, alone. Aham, I. 
Brahma, as Brahman. 3qT% Upase, worship, ^fhjti. Sah, that, Aja- 

asatruh, AjAtasatru. nqiq Uvacha, said, i ? Ha. Etasmin, on this subject; 

ton tlie worship of Vis^u in the sky. ^ Ma, tome. ^ not. Samva- 

disthali, tel). k’H^’urpam, full, qjqqfn Apravarti, immovable. Iti. t Vai, 
indeed, qi# Aham, I. Etam, Him. ^qT% Upase, worship, Iti Salj, He. 

Yah, who. ^ Etani, Him. vi Evam, thus, Up§,ste, worships. 

Puryate, is full of ; has enough of. Prajay^, by offspring, q^fn: Pasubhi^, 
by cattle, qjw^ Asm^t, this. Ilrani Lokat, from the world, Asya, his. irsq: 

Prajah, offspring ■ line of his family, ’t Na, not. Udvartate, is removed ; 

breaks. 

5. That descendant of Garga said—I worship Him 
alone as Brahman,—Him only who is the Purusa in the sky.” 
Then Ajatasatru said—“ Do not tell me in this way about this 
'(worship of the Purusa in the sky). He is full and immove¬ 
able ; Him do I worship.” He who thus worships Him has 
enough of offspring and cattle, and in this world the line of 
his family does not break.—86. 

MANTRA 11. 1. 6. 

e irm^ 

^T% qr f^ q nrrt^qgqr^ 

w, Sah, that, qpq: Gargyah, a descendant of Garga. gqrq Uvacha, said. ^ 
Ha. qnrq Ayani, this. 3 ^: Purusah, Purusa; Vispu. q: Yab, who. qq Eva, 
.only. Vayau, in the wind. qff^Etam, him. qq Eva, alone, Aham, L 
Brahma, as Brahman, gqrl Up^se, worship. ^ Iti. Sab, that, mmm : 
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AjS.tasatruh, Ajatasatru, 'ssira Uv&oha, said. % Ha. ’Cifwt Etasmin, on th is sub - 
ject; on the worship of Vispu in the wind. ^ Ma, to me. ’it Ma, not. 
Samvadisthah, tell, Indrah, possessed of all the Aisvaryas. Vaikmjthah, 

the Invincible. ssTORtm Aparajita, unconquerable. Sena, army ; host, a great 
number of multitude. Iti. t Vai, indeed. ^ Aham, I. Etam, Him. ^ 

Upase, worship. Iti. Sah, He- ’i: Yah, who. va’iEtam, Him. vn Evara, thus, 

gqnn Upaste, worships, Jispuh, superior. ? Ha. Aparajisnuh^, 

not capable of being defeated, g Tu, and. Anyatah, from the others, 

Ajayi, not subject to defeat; conqueror of others, Bliavati, becomes- 

6. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Pmusa in the wind- 
That Ajatasatru said—“ Do not tell me in this way about 
this (worship of the Pui’usa in the wind). He is, indeed, 
Indra, possessed of all the lorldly powers, the invincible and 
the unconquerable host, as such do I worship Him.” He w'ho 
worships Him as such, becomes superior, invincible and 
unconquered of.—87. 

MANTRA II. 1. 7. 

SI3IT tflsrfh ins II 

g; Sah, that, GArgyab, a descendant of Garga. ggrg Uvacha, said. ? 

Ha- < 1 : Tail, who. ^ Eva, only, oti Ayam, this, gvg: Purflsah, Purusa; Vispu. • 
gral Agnau, in the fire, Etam, Him. ^ Eva, alone. ^ Aham, I Brahma, as 
Brahman.' ^ UpAse, worship. ^ Iti. v: Salj, that, wgga ; AjAtasatru, Ajftta- 
Aatru. a^tvUvAcha, said. ? Ha. vaRgg Etasmin, on this subject; on worship of 
Vispu in the fire- ft MA, to me. ft MA, not. Saravadisthalj. tell. ftFiFfit: 

VisAsahih, the destroyer, so called because the enemy cannot bear Him. Iti. 
ft Vai indeed ; variety, fii Aham, I- vrnEtam, him. F«n% UpAsc, worship. tIf Iti.' 
g-Sab he. f: Yah, who. vug Etam, Him. VFg Evam, thus, UpAste, wor¬ 

ships.' fFFTgfgiVisAsahib, the destroyer ; unbearable- ffIf Bhavati, becomes- g 
Ha- Asya, his. uft: PrajAh, progeny; descendants, VisAsahib, the,_ 

destroyer: unbearable. FFft Bhavati, becomes, g Ha. " 

7. That descendant of Garga said—“ I worship Him^ 
alone as Brahman,—Him only who is the Purusa in the fire;’ h 
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That Ajatasatru said—“ Do not tell me in this way about 
this (worship of the Purusa in the fire). He is, indeed, the 
Destroyer ; Him do I worship.” A destroyer (of the enemies) 
becomes he Avho worships Him thus (as the destroyer), and 
the destroyer, indeed, becomes his offspring.—88. 

MANTRA II. 1. 8. 

f m R q f^rgq- 

jqrqr^^qw srr^qts^^TTssTTq^ ii q n 

g: Sah, that, w G^rgyah, a descendant of Garga. ^qUvdcha, said 
t'Ha. Yal>, who. mn, Ayam, this. Purasab, purusa; Visiju. Eva, 

only. qi^Apsu, in waters. Etam, Him. ^ Eva, alone, Aham, I. 
Brahman, as B rah map. ^qi% Up^se, worship. Iti. g: Sab, that, 
Aj4tasatrab, Ajatasatru. Uvdcha, said. % Ha. Etasmin, on this 

subject; on worship of Visnu in waters. ^ MA, to me. ^ MA, not. 
Samvadisth^b, tell Pratirupab. favourable. Iti. t Vai, indeed ; 

verily, Aham, I. vn^Etam, Him. ^ Updse, w^orship, Iti. Sah, 
He. Yah, who. Etam, Him. Evam, thus, 'sqr^ UpAste, worships. 

Pratirupam, favourable, vq Eva, only, Evam, Him. Upagach- 

chhati, goes to; attains. ^ Ha, verily, q Na, not. Apratirupam, un¬ 
favourable. Atho, besides, Pratirupah, favourable son, qj^qm Asmat, 

from him who worships, qnqu J^yate, is born. 

8. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in waters.” 
That Ajatasatru said—“ Do not tell me in this way about this 
(worship of the Purusa in waters). He is, indeed, the Favour¬ 
able, Him do I worship.” The favourable only and not the 
unfavourable go to Him who meditates on Him thus; besides 
a favourable son is born to him-.—89. 

, MANTRA II. 1. 9, 

R ^qT=q qpqf q 5^qq:qhqTt q^rqrfi 

R TTT%^f^i%qT 
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Sah, that, nn^: Gargyah, the deacendaat o£ Garga. Uvft,cha, said. 

^ Ha. .‘Vyam, this. 35 '?: Piinisah, Puiai.sa; Visoa- Yah, who. 

Adarse, in the looking-glass; in the miri-or. gg Eva. only. v<niEtam, Him. 
trg Eva, alone. Ahain, I. Brahma, as Brahman, gvrl Upte, worship. 

Iti.’ g: Sah, that, Ajatasatrah, Ajatasatru. ggw Uimcha, said, i? 

Ha. gnRgn Etasmin, on this subject; on worship of Vispu in the mirror. 

Ma to me. ^ Ma, not. ggi^3i: Samvadisthah, speak, Hochispuh, 

bright; resplendent. ^i^Iti. I Vai, indeed ; verily. ..t Aham, L im>t Etam. 
Hint gin^Upase, worship, Ui. Sah, He. g: Yah. who. vini Etara, Him. 
nn Evam thus, ww Upaste, worships. RochisQuh. bright; resplend¬ 

ent. ugfu ’ Bhavatl, becomes, Ha, it is well-known, to Asya, His. 
Prajah, progeny; offspring. Rochisijuh, bright; resplendent.^^ 

Bhavati. becomes. Atho, besides. Yaih, with those (wise men). 
Sannlgachchhatj, comes in contact, m. Tan. those. Sarvan. all. 

Atiroehate, surpasses in splendour. ^ 1 . tt- 

9 . That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
mirror.” That A.jatasatra said—“ Do not tell me in this way 
about this (worship of the Parusa in the mirror). He is, 
indeed, the Resplendent. Him do I worship.” Very resplen¬ 
dent does he, indeed, become, he who worships Him thus. 
His offspring does become resplendent. Besides he surpasses 
them all in splendour with whom he comes in contact. 90. 

MANTRA II. 1. 10. 

grt f^ fmrgrsirasirf 

gr fft r 

3tr g^5TT<i;iin!il siftft ii t 

Sab, that, to: GArgyah, a dcaccndant of Garga. ggn Uv4cha, said, 
e Ha. gnn Ayam, this. ^ Eva, only. Sabdah, sound g: Yah. which, 
Yantam, one who is going, isj Anu, close to. P.ischat, on the ac c. 

Udeti rises. ^ Btam, him ; the Purusa present in the sound behind the back 
of a man when in motion. ^ Eva, alone, Aham, I. Brahma, as Brahma,. 
Upase. worship. III. Sah, that, Aj4tadatruh, Ajatasatru. 
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^ Uvflcha, said, i? Ha. Tcifein Etasmin, on this subject; on worship of Vispu 
in the sound, ^ir Ma, to me. ’ll M4, not. ^1^: Samvadisthah, tell. «is:Asuh, 
life; life giving. ?fS Iti. t Vai, indeed ; verily, Aham, I. ^Etam, Him. 

Upase. worship, rin Iti ti: Sah, He. n: Yal>, who. ^ Etam, Him. ^ 
Evam, thus. giiRn Upftste, worships. Asmin, this. ^ Loke, in the 

world. Sarvam, full, anj: Ayuh, life, Eti, gets ; attains. ^ Eva, only. 

n Ha, it is well-known, aireira Kaiftt, appointed time, jw PuiA, before. ^ Enam, 
Him. mu: Prapah, life, u Na, not. Jahati, leaves. 

10. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in the 
sound that arises at the hack close to the man when he is 
going. That Ajatasatru said—“ Do not tell me in this way 
about this (worship of the Purusa in the sound). He is 
indeed Life ; Him do I worship.” A full period of life gains 
he who worships Him thus. His life does not leave him 
before the (appointed) time.—91. 

MANTRA II. 1. 11. 

ii n n 

Sab, fliat. «mu: G4rgyab, a descendant of Garga. umu Uvficha, said, 
f m. Ayam, this, Purusah, Purusa; Vispu. u: Yab, who. flwDikeu, 
on all sides. ^ Eva, only, van Etam, Him. ^ Eva, alone, uni Ahan^, I. ‘m 
Brahma, as Brahmap. um% Upase, worship. uR Iti. u: Sab, that, uwmwsi: 
AjAtasatrub, AjAtasatru. umu UvAcha, said. ^ Ha. tmfwi Etasmin, on thfs 
subject; on worship of Vispu on all sides, ut MA, to me. m MA, not. 
SamvadisthAh, tell. 1|^; Dvitiyab, having a second ; double, umrni: Anapagab, 
inseparable, uiu Iti. ^ Vai, indeed, Aham, I. vu^Etam, Him. umt UpAse, 
worship.^ ufu Iti. u: Sab, He. u: Yab, who. vur Etam, Him. Evam, thus, 
smjil UpAste, worships. DvitiyavAn, double, uufu Bhavati, becomes. fHa. 

TOW Asmat, from this ; from such a worshipper, iiu: Gapab, follower, n Na, not. 

CHhidyate, are separatecJ. 

11. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa (abiding) 
in all quarters.” That Ajatasati-u said—“ Do not tell me in 
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this way about this (tho Purusa in all quarters). He is, 
indeed, the Double and Inseparable. Him do I worship.” 
He who worships Him thus has always a second and never 
do his followers part from him.—92. 

MANTRA II. 2 .12. 

WT HcrgTTH f T% H ?T m ^ 

v: Sa^, that, Gargyalj, a descendant of Garga- Uvicha, said. 

? Ha- Bra> 5 . Ayam, this. Purusah, Pni-usa; Visiju. ^i: Yah, who. 

Chh§,yamaya]j, shadowy ; abiding in the shadow. Eva, only. ^Etam, Him. 

Eva, alone. ^ Aham, L Brahma, as Brahmaij. >3^ Upase, worship, 
xfa Iti. xi: Sab, that. !!i3Tran3,: Ajatasatrah, Ajatasatru. Uvaoha, said, f Ha. 
vaftnn Etasmin, on this subject; on worship of Vispu abiding in the shadow, 
’tr Ma, to me. »tr Ma, not. Samvadisthab, tell. ^ Mptyub, death, 

xfh Iti, t Vai, indeed, Aham, 1. Etam, Him. Upase, worship, 

xf^lti. b: Sab. He. u: Yah, who. Etam, Him. Evam, thus, Upaste, 

worships, Asmin, this. Loke, in the world. Saryam, full,_ wg: 

Ayub, life, •xfh Eti, gets; attains, xx Eva, only. ? Ha. TOra Kaiflt, appointed 
time.’ 3^ Pni-A, before. Enam, Him. ifj: Mpityub, death, ^t Na, not. 

Agacliclihati, comes. 

12. That descendant of G-arga said—“ I worship Him 
alone as Brahman ,— Him only who is the Purusa abiding 
in the shadow.” That Ajatasatru said Do not tell me 
ill this way about this (worship of the Puiusa abiding in the 
shadow). He is, indeed, Death. Him do 1 worship.” A full 
period of life attains he who worships Him thus. Death does 
not come upon him before the appointed time, 93. 

MANTRA 11.1. 13. 

5(5Tr ^ I w %\\\ 
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Salj, that, ’Ito: Girgyali,. the descendant of Garga, 3«if? UvAcha, said- 
? Ha. ^ Ayam, this- jot: Purusalj, Pnrusa; Vispu. Yah. who. ot Eva, only. 
'siOTn Atmaiif, in Hii-apyagarbha : in the mind, Etam, Him. ot Eva,’ alone- 
Aham, I. 351 Brahma, as Brahmaij. Upase, worship. ?ra Iti. a: Sah, 

that, Ajatasatrub, Ajatasatru Uvacha, said. ?Ha. Etasmin, 

on this subject; on worship of Visflu in the mind. 3 t Ma, to me- ’« Ml,, not. 

Samvadisthah, tell. WFOTm Atmanvi, having Virincha, who is the pre¬ 
siding deity of Chitta. ?ra Iti. t Vai, indeed. Aham, I. Etam, him- 

Upase, worship. ?ralti. 5: iSalj, He. 3: Yah, who. Etam, Him OT^Evam, 
thus. OTiOT Uplste, worships. wotfCt Atmanvi, strong in mind. OTfa Bhavati, 
becomes- ^ Ha- Asya, His- nw: Prajlhi oifspring. Atmanvini, strong 

in mind. 33m Bhavati, becomes. ^ Ha- Sah- that- *1^3: Gargyah, the des¬ 
cendant of Garga. Thsp fm, silent, sim Asa, was, ? Ha. 

13. That descendant of Garga said—“ I worship Him 
alone as Brahman,—Him only who is the Purusa in 
Hiranyagarbha (or mind).” That Ajatasatrn said—“ Do not 
tell me in this way about this (worship of Pnrnsa in 
Hiranyagarbha). He has indeed Hiranyagarbha in Him. 
Him do 1 worship.” He who worships Him thus becomes 
strong in mind and his progeny also becomes strong in mind. 
Then the descendant of Garga became silent.—94. 

MANTRA II. I. 14. 

g: Sail, that, Ajatasatruh, Ajatasatru. Uvacha, said. ^ Ha. 

Efcavat, this much ; so far- 5 Nu, only, Iti, here ends the speech. 
Etavat, thus much ; so far. Hi, to be sure, Iti, here ends the answer 
of Balaki. Etavata, by this much, Viditam, known, comprehended. 

^ Na, not. Bhavati, is. xfn Iti, here ends the assertion of Ajatasatru. g: Sal?» 
that. »iT^: Gargyah* the descendant of Garga. Uvacha, said, t Ha, r^rTva, 
thee, Upayani, I approach as a disciple, Iti. 

14. That Ajatasatru said—“ Thus far only ?” “ Thus 

far only and no farther,” (replied Balaki). “ Brahman is not 
comprehended by (this poor knowledge) which extends so far 
and no farther,” (said Ajatasatru). Then the descendant of 
Garga said—“ May I accept thee as niy preceptor ?”—95. 
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MANTRA. II. 1. 16. I 

^ ^qfq^qifftf^q qnuTqrqT^- I 

^5RR;r5n%ft ^ ^ qrrw^T q^ 


qHqn^H fhr^ u n u 

fl: Sah, that. 'awaJW: Ajatasatruh, Ajatasatru. Uvacha, said. ^ Ha- 

KaTat it i'e., a ksatriya should teach a BiAhmin. afhirt Pratilomam, contrary to 

the custom, t Vai, indeed ; verily. Yat. that, Bi-ahmaoali. a Brahmin. 

ijfi^Ksatriyani, one Ksatriya by caste. 3 ^. Upeyat, should approach as a 
disciple. ^ Me, to me. a?i Brahma, about Brahraap. awfu Vaksyati, will speak , 
will instruct. Iti.. ^ Tva, to thee, fewfwfi Vijnipayisyami, I will inform. 
v^Eva only, Iti. a Tam, Him. 'ntr Pipau, by the hand. Adaya, 

taking! ^ Uttasthau, rose ; stood up. ^Tau, they both ; Baiaki and Ajata- 
satru. SP" Suptam, sleeping. 5^ Purusa, a man. Ajagmatub, went 

together. % Ha. n Tam, Him. Hari within the man in deep slumber. : 

Brihatpapduravasah-Oh! Thou of long white clotlies. Im Soma, Oh ' 
Soma. Rajan, Oh! bright, Iti. Btaih, these. ’.w.Si: Namabhih, 
by tbe names, qrmrnrqw Amantray 4 ncbakre, called, q: Sab, He ; tb e Lord 
Hari in the heart of the person in deep slumber. ^ Na, not. Uttas- 

thau, rose, d Tam, Him. mlw Papina, with the hand. ^ Pepm, pressing, 
squeezing, ^wwirr Bodhayanchakara, awoke. Sab, He; Han 111 the sleeping 
man. ^ Uttasthau, arose. ? Ha, strange it is. ^ 

15, That Ajatasatru said:—“It is contrary to all 
custom that a Brahtnana should approach a Ksatriya (with 
the request) that the Ksatriya will teach him about Brahman. 
However I shall simply tell you about Brahman, (but not 
instruct you as a teacher does).” Taking him by the hand he 
rose. They both went together to a man in deep slumber ; 
then (Ajatasatru) called Him, (Lord Hari in the sleeping 
man, by these names) “ Oh! Thou of long white clothes, 
Oh Soma, Oh Bright one.” But He rose not. Then he 
pressed the man with his hand and awoke Him. And lo ! 

He arose.—96. 
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MANTRA II. 1. 16. 

15T ^T^: II H H 

SaJi, that. : Ajdtasatruh, Ajata^atru. Uvacha, said. ^ Ua. 

Esah, this Jlva Etat, in this ; in this bod}^ Yatva, where ; in Hari. 
Sp: Suptah, sleeping. ^ AbhAt, Avas- Yah, who. Esah, this; that 
which contains the sleeping Jiva. Vijnanainayah, of the form of pure 

intelligence ; of the form of pure knowledge. Purusah, Purusa. Tad4, 
then; while asleep, m Kva, where. Esah, He. ^ Abhut, was. wi: 
Ivutah, AT?hence, Etad, at this time ; while awake Agat, came, Iti, 

Tat, that; Avhere did Hari reside at the time of slumber and whence did He 
come while awake. Gargyah, the descendant of Garga. b Na^ not. ^ U, 

ever. ^ Mene, knew. 

16, That Ajata&tru said :—“ Where was He at the 
time of slumber,—He the Purusa of the form of pure know¬ 
ledge, in whom did this Jiva lay asleep within this body ? 
AVhence did He come at the time of waking ?” But the 
descendant of Garga never knew that.—97. 

MANTRA n. 1. 17. 

STRTRT ^ 

^TR 

qf srujT wx\% 

^ ^ II II 

b: Rah, that, Aj4tasatruh, Ajatasatru. Uvacha, said, f Ha. 

Esah» this Jiva. vun Etat, in this ; in this body, m Yatra, where, in Hari. 
bp: Suptah, sleeping. ^ Abhut, was. b: Yah, who. Esah, this. 
■Vijnanamayali, of the form of pure intellect; of the form of pure knowledge. 

I'urusah, Purusa. Tad a, then; at the time of slumber. ^ Es4m, 
these. PraijAnam, of these indriyas ; of the organs of senses, Vijnanam, 

knowledge of the senses, fern Vijtianena, knowingly ; wilfully, AdAya, 

taking, ^q; Esah, this, Akasah, sky; ethereal sky. w. Yah, which. ^ 

Antarhridaye, within the heart. Bfwj Tasmin, there, Sete, lies btIb TAni, 

these ; the senses with their capacities. ^ Yad*A, when. GrihjjAti, takes ; 

makes inactive. ^ Atha, then, vbb Etat, in this Hari. Purusah, Purusa. 
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Svapiti, sleeps. ^ Natna, it is well* known. ^ Ha. imr: Praijalj, the. 
organ of smell* Tadgrihital^ taking by him; made dormant by him 

^ Eva, only, Bhavati, becomes ; is, Grihifc^, taken : made dormant 

^ Vak, the organ of speech, Qrihitam, taken; made inactive, to 

Chaksuh, the eye ; the organ ol sight, Grihitam, taken ; made inactive, 

^retrain, the ear ; the organ ot hearing, Grihitam, taken ; made dormant* 
Manah, mind. 

17. That Ajatasatru said:—“This Piirasa who is of 
the form of pure knowledge, in whom did this Jiva lay asleep 
within this body, taking consciously at the time of deep 
slumber the knowledge (capacity) of these Indriyas (organs) 
lies there in the ether that is inside the heart. It is 
well-known that when He makes these Indriyas (organs) 
inactive, it is said that the Purusa sleeps. The organ of 
smell is made dormant by Him only. The organ of speech 
is made dormant; the organ of sight is made dormant; 
the organ of hearing is made dormant; the mind is made 
dormant.—98. 

MANTRA n. l. 18. 

lit == u 

m Salj, be; Hari. Yatra, when, Efcat, in this body. Svapnaya, 

through the nadis or nerves. Cbarati, moves. ^ Ha, because. ^ Te, these ; 
these nerves, Asya, his. : Lokah, world ; kingdom. ?m Tat, then. 

Maharajah, a great king. ^ Iva, like. Bhavati, becomes. ^ Uta, 

or. : Mah^br^hmaijah, a great Brahman. Iva, like- ^ Uta, or, 

Uchch4vacham, high or low, such as elephants or cats. Iva, like* ^ Uta, 
or, Nigachchhati, sees (himself). Sah, the example, w Yatha, as* . 

Maharajah, a great king, Jauapadan, people of the kingdom, 

Grihitva, collecting ; summoning Sve, his own. Janapade, in kingdom. 

Yath4kamani, as he likes it. Parivartate, moves. Evam, in this 

way. qq Eva, only* Esah, this Purusa. Etat, His; of the Jiva. wi 
Pr4i?an, the external organs, Grihitv^, taking with him. ^ Sve, his own 

of which he is the master, Sarire, in the body, Yathdk^mam, according 
to His own will. Parivartate, moves ; walks. 
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18. His worlds (possessions or proper sphere) are those 
where he moves through the Nadis or nerv^es. Then He 
becomes either like a great king or like a great Brahmana or 
He sees Himself big (like an elephant) or small (like a cat). 
For example—as a great king travels through his own king¬ 
dom, according to his own will, taking his subjects along 
with him, so does He move, wherever He likes, through the 
body of which He is the master, taking along with him all 
the Indriyas.—99. 

MANTRA 11. 1. 19. 

R HfRT^IT fJfT- 

3 T^nilt ii H11 

^ Atha, again; moreover. Yacia, when ICasyachaiia, anything 

of the external world. ^ Na, not. ^ Veda, knows. Nominative of this verb is 
^ Jiva. 7!^ Tad4, then. 55 F: Susuptah, in deep shimbsr, Bhavati, 

becomes. Dv^saptatisahasrd^?!, seventy!wo thousands. Hit 4 , 

hiti. Nama, byname, N4dyah, na^ is or nerves. Hyidayat, form 

the heart. jfirm Puritatam, that N4(ili (^) which extends up to the head. This 
Nadi is called (Susumnd)—it extends from the heart up to what is called 

(Brahmapura) within the head. Abhi. towards. Pratitisthante, 

go to ; spread. htR : Tabhih, by those Nadis. Pratyavasijipya, moving to 

and fro. Puritati, in the N4di called Pudtat because it extends up to 

the Brahmapura in the head. The modern Yogis called it Susumna ( 53 ^). It 
is to be understood in Lord Hari who is present in this Nadi. Sete, lies. 

Sah, the example, w Yatha, as. : KumS,rali> rudra. m Yd, or. 
Maharajah, V4yu. ^ Va, or. Mah^br^hmauab, Virincha. ^ Va, or. 

Anandasya, of Hari who is all bliss, Atighnim, neighbourhood; 

Vicinity, Gatv&, going. l^ayita, lie down happily, Evam, in this 
manner, va Eva, just, va : Esab» He ; the Jiva. Vcm Etat, in Him ; in Lord 
Hari, who is in the SusummnS. ). ^ Sete, lies down happily. 

19. When the Jiva knows nothing (of the external 
world) he is then called to have fallen asleep. The Nadis 
called Hita (the Good) numbering seventytwo thousands 
spread from tlie heart towards the Puritat or SusumnS, The 
Jiva moves to and fro through those Naglis and finally rests 
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in Puriitat, i.e., (in Lord Hari who is in that Nadi), jnst as 
Rudra or Vayu or Brahma rests happily reaching the Vicinity 
of Hari who is all bliss. Just in the same way does Jiva 
lie happily in the Lord Hari in Puritat.—100. 

MANTRA 20. 

^ ^S[T f^^T%WT 

^'STTWTt ^ ^T: 

STTWT'I (Roll 

smn sri^niR u^ii 

Sah, the example, ^mt Yatlifi,, as. wWh: Urpanabhih, the spider.fis^ Tan tuna, 
the thread which the spider produces from the food that it eats- Uchcharet, 

brings out; produces, w Yatha, as. Ksudrah, little, fttstlint: Visphuling&lj, 
sparks. Agnelj, from fire, Vyuchcharanti, come out. ^ Evam, in this 

way. ^ Eva, just, Asmflt, this, wwii: Atmanah, from Atman ; from Hari. 

Sarve, all. PrftpAlj, nwii: the Indriyas ; the organs. Sarve, all. LokAfe, 
the worlds \ ^ Sarve, all. DevAlj, the gods such as Brahma &c. Sarvaiji, 

all. BhfitAni, the living beings, the created things Vyuchcharanti, 

come out; are produced, tro Tasya, His ; of Hari who is m the hear, 
Upanisat, mystery ; secret knowledge, Satyasya, of Satya. ^ Satyam, 
Satya. rin Iti. awT; PrapAh, everything that has life or more correctly everything 
that is the outcome of Prfipa VAyu, such as all the Indriyas, all the worlds, all 
the gods and all the gross bodies. I Vai, indeed. ^ Satyam, what is to be under¬ 
stood by the word Satya. ^ Teaam, theirs. Esah, this Hari. Satyam, the 
giver of birth, existence, destruction, and salvation. ^ Sat, birth, existence, 
destruction and salvation ; and from ’ll—one who gives). 

20. As a spider brings out the thread or as little 
sparks come out of fire, just in the same way all the 
Indriyas, all the worlds, all the Devas, all the gross bodies 
come out of this Atman (who is Lord Hari). This is His 
secret teaching. He is Satya of the Satya. The PrAnas 
(everything that is the outcome of Prana Vayu) are indeed 
to be understood by the word Satya and He is the giver of 
Sat, i.e., birth, existence, destruction and salvation to them 
all.—101. 


Here ends the Ajdtasatru Brdhmanam. 
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The Blia^ya on the A jUta'satru Brdhmav.am. Mantra 2. 

Atistha is He who is beyond this world ; or in other words He who 
has none of the qualities that belong to the things o£ which this world of 
ours is cornposed. He is called murdhit or head because He is 

the best. 

Bhdsya on Mantra 6. 

The word (Aparajitasenaj means the Lord Bhagavan, 

because He is invincible and of innumerable forms. The word 
(Jisnu. means the best. He conqucis all but Plis conquests are not due 
to somebody else. 

The Bhd^ya on the Mantra 14. 

The word (Visas^ihi) means unbearable. The word 

means in the Hiranyagarbha, The word ^FciT?^ fAtmanvi; means having 
the chitta (1^^) or heart because Virincha is the presiding deity thereof. 
Moksa follows when one worships the Lord who is in the heart and who 
governs therefrom. This mantra means to say, it is not that one should 
first worship the gods and through them worship the Lord and see or get to 
Him by their worship, and then again worship the Lord in the heart and 
then attain Mukti. In reality, the only means of attaining Mukti is to 
worship the Lord in the heart. 

The Bhdsya on the Mantra 15. 

(Brillatpandaravasa), &c., have been used in order to 
show that the meditation of the Lord within the heart is the only means 
of getting Mukti. It has been said that the Lord raised the Jiva by means 
of the hand ; this shows that there is a special reference to the locality 
of the heart, though names and forms are of little importance. The wor¬ 
ship of the Lord in the heart is still of some importance to those that hold 
that the worship of the Lord outside of the heart may bring about Mukti. 

The Bhdsya on the Mantra. 16. 

The sentences *^cF^ &c., (Yatraisaetat suptobhut), <S:c., 

where he lies asleep, &c., indicates that Moksa has special connection with 
the Lord residing inside the heart. (Yatra) where, i.e., in the Lord. 

Esah, He ; the Jiva; the Vijnanamaya Purusa. ^^33. Suptababhht. 
Lay asleep. 

The Bhdsya on the Mantra 18. 

When the Parainatman takes away these vijoanas or varieties of 
knowledge, it is then the Jiva falls asleep. When the Paramfi.tman walks 

13 
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in the (Svapna nadiHtis then the Jiva gets, as it were higher 

and olwer stages. 

The Bhdy^a on the Mantra 19. 

The Paramatman moves here and there taking the Pranas along 
with him, just as a king does with his retinue. In the dreamy condition 
the Jiva sometimes sees himself as a king, sometimes as aBrahmana, some¬ 
times as a dog and sometimes as a cat. The wor d (Anandasya) 

means of the Paramatman, and the word Atighni means close 

vicinity ; the word (Kumara) stands for Ruclra. ?T?KT3f (Maharaja') 

stands for V^yu and the word (Mahabrahmana) stands for 

Brahma. It is not that the Jiva takes away the Vijhana of the Pranas, 
nor is he creator of the gods or of the beings. 

The Bkd^ya on the Ma7}tra 20. 

One attains Mnkti on worshipping the Lord in the heart after wor¬ 
shipping and going near Him, in the sun, in the moon, in the lightning, 
in the beings, in the mirror, in the sound that follows a man when going, 
in the image of the eye and in the Hiranyagarbha; and even to those 
who hold that Mukti can be attained by worshipping the Lord Visnu 
outside, the worship of the Lord in the heart is of some importance before 
the attainment of Mukti. The names Surya or the sun, &c., are no doubt the 
names of the Lord Visnu ; and from the Lord Visnu who presides in them, 
those names have been figuratively applied to the sun, the moon, &c. The 
Lord Visnu who is in the heart has a special connection with Mukti. So it 
would be better for a Jiva not to call the Lord Hari by such names as Soma, 
&c., (if he should wish for Mukti). When the Lord Visnu makes the 
Jiva travel though the Svapnanadi ( )> whilst He Himself moves 

through it, it is then the Jiva dreams dream; and when he comes to the 
Lord Visnu called the Vijnanamaya Purusa in the Susumna, (wo 
he falls asleep. From the Lord Visnu of whom the form is pure know¬ 
ledge, the Jiva gets a higher stage. The Lord Visnu is the creator, 
protector, destroyer and the giver of Alukti of all the Pranas (Indriyas), 
of all the worlds, of all the gods and all the living beings. It is truly 
the instruction of all the Upanisads and so says the Narayana ^ruti. 

Bere ends the Bhd§ya on the Ajdtasatrii Brdhmanam. 
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Sisu Brahmanam. 

MANTEA 11. 2. 1. 

i qrqRr^qfsq 

sTRT^a^^q^rqTaffrq sr^rqR vnmi inw 

q: Yah, vvlioev^er. Sadh4iiam=SaH-adh4iiam, with its abode or shed. 

SapratyMhanani, with its pea or fold ; with the enclosure withia a cow¬ 
shed where young ones of cows are peat up ; outer-abode, Sasthunam, with 

its pillar or peg. Sad^inana, with its rope, %’ ^isum, the young animal ; 
the young one of a cow. The Infant. ^ Veda, knows ; worships, t Vai, verily. 
^ Ha, Sab, He. Dvisatab; inimical; not favourably disposed because 

they take the mind away to the external world. Bhr^trivydn, enemies ; 

relatives. ^ Sapta, the seven; mind, intellect and the five organs of senses. 
viz., the ear, the eye, the nos.e, the tongue and touch which are also called seven 
Asuras. Avrunaddhib, pans ; keeps in check. Keeps off. ^ Ha, verily. 

Ayam, this, q: Yah, who. Madhyamab, central, inner, w: Pr^aah, 

Praua, Vdyu, Life, Ayam, it. flr^; Sisub, the young one of an animal; calf. 
The Infant, V4va, indeed, Tasya, His or its. %%% Idam, this ; the subtle 
body, Adhinam, abode or shed or place. Eva, only. Idam, this ; 

the gross body. Praty4dh4nam, the pen; the enclosure in a shed, a cham¬ 

ber. qR: Pr4oah, the Life, the Lord Hari. Sthhi?4, the pillar or post, 
Annain, food ; Sritatvam, Dama, rope. 

1. He who knows this Infant together with its shed, 
the pen, the peg and the rope checks the seven inimical 
relatives, (viz., the Mind, Buddhi and the Indriyas). This 
central Prana is the Infant, this (pointing to the finer body 
or Suksmasarira) is its abode ; this (pointing to the gross 
body) is its outer abode, the Prana or the Lord Hari is its 
peg and (Sri represented by) food is its rope.—102. 

MANTRA II. 2. 2. 

M W ^ M 

u Tam, Him ; the V4yu in the eye,- Aksitayab, strong in mind and 
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intellect. Imperishable ones, w: Etah, these ; the following gods, Rudra, &c, 
w Sapta, the seven Devaa. Upatisthahte, worship. ^ Tat, among them ; 

among those seven gods. Rudrah, Rudra. Aksan, in the eye. Yah, 
well-known, Ima^t, these, Lohinyal^ red. Rajayah, lines ; retina. 

The arteries of the retina. htPt: T4bhi^, by those lines or arteries. ^ Enam, 
Him. Anvayattah, is subordinate ; follows, worships. Atha, again. 

those. Aksan, in the eye. A pah, waters, the humours, aqueous 

and vitreous, T4bhi^t, by them, Parjanyah, Parjanya. Ya, that. 

Kaninakd, the pupil of the eye. Tay 4 , by it. Adityah, the sun. 

^ Yat, that. Kpis^am, the black of the eye : the iris, Tena, by it. 

fire, Yat, that, 5 # Suklam, white part: the eye-ball. ^ Tena, by it, 
Indrah, Indra. Adharay4, with the lower (eye-lash.) VartanyS, the 

road ; the way through which tears, &c., drop down ; the eye-lash. ^ Enam, Him. 

Prithivi, the earth, Anv4yatt4, is subordinate ; worships* Dyauh 

th^ heaven, gmqr Uttaray4, the upper (eye-lash), to Asya, His. Annam, 
food. Na, not, Ksiyate, is diminished. Yal>, who. ^ Evam, this, 

Veda, knows. 

2 . These seven Imperishahles worship him (who is the 
Vayn in the eye). Rudra worships him through the red arte¬ 
ries (of the retina) Parjanya (worships him) by the waters 
(aqueous and vitreous humours) of the eye. Aditya worships 
him throixgh the pupil of the eye. Agni worships him through 
the black iris. Indra worships him through the white (part 
of the eye or cornea). The earth worships him by the lower 
eye-lashes, and the heaven by the upper eye-lashes. His 
food is never exhausted who knows this.—103. 

MANTRA II. 2. 3. 

mm I t3;q 

SOTT STTORrf^ I 3p[frr^7%T- 

^ mm n ^ 11 

m Yat, to that effect; to show that Rudra, Ac., worship Pr^oa in the eye. 
V?: E^ah, this ; the following, ^lokah, the verse, mfh Bhavati, there is. 
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'wa. Cbamasah, the cup ; like the cup. Arv 4 gbilalj, with the mouth (ca¬ 
vity) dowjiwards. Urdhvabudhnalj, having the bottom upwards. 

Tasmin, in it. Visvarflpam, full in form; manifold, Yasah, Yasas, 

gloiy. Nihitam, put; placed, twi Tasya, His. Tire, on the margin, 

w Sapta, seven ; Risayab, Risis. wsn Asata, worship. »i(5wi Brahmapa, with 
Brahmaij. Sainvidana. communicating. VAk, Sarasvatl. Astami, 

the eighth. Iti. Chamasah, like the cup. Arvftgbilab, with the 

mouth (cavity) downwards, TJrdhvabudhnah, having the foot or bottom 

upwards. Iti, such is the mantra. Idam, this thing, i.e., like the cup that 
1^8 the ^ce downwards and bottom upwards, uu Tat, well-known to all. Rn:: 
Sirah, the head, w: Esah, this; it. Hi, certainly ; indeed, Arvagbilah) 

having the cavity downwards, Urdhvabudhnalj, with bottom upwards. 

Chamasah, like the . cup. uRng Tasmin, iu it. Visvardpam, full in 

form, qji: Yasah, Yasas. Nihitam, is put, is placed, Iti, such is the 

second part of the mantra, nwr: PrApah, the Prapas ; Yispu, Rama and Vayu, 
wYasah, what is to be understood by the word Yasas. t Vai, it is well-known. 

Vidvarftpam, full in form, wig PrApdn, the PrApas; Vispu, Ramd and 
V%u, because Vispu is full in all the qualities, Ramd is full among all the 
women and VA,yu is full in all the living beings, vna Etat, this, i.e., Yadas, full 
in form. ^ Aha, they call, Tasya, of it. aft I'fre, on the margin ; vie , 
in the red streaks, pupil, &c. pf Sapta, seven, Fiaii: Risayah, Risis. wpa Asata, 
these are; worship, xft Iti, this is the third part of the mantra, wt: PrlipAh 
the Pr&pas. % Vai, indeed, foti: Risayah, the Risis, viz., wgmi: (Jamadagnih), 

(Bharadv 4 jah), (Bhriguh), 4)1: (Gautamah), want: (Kaiiyapa), (wifei; 
(Visvamitrah) and afira: (Vasisthah). wig Pr 4 pfi.n, the Prdpas; the Prepetris (n^). 
van Etat, this, ang Aha, say. w,. V&k, Sarasvatt. mg’!* Astami, the eighth, awi 
•Brahmapa, by Brahmap. aragiai SamvidAnA, known, gin Iti, this is the last part 
of the mantra, ai^ V 4 k, Sarasvati. aigift .Astami, the eighth worshipper, fg Hi, 
indeed, agw BrahmapA, by the V 4 yu called Brahmap. ^ SamvittA, known. 

3. To that effect is the following verse. “There 
is the cup with the mouth downwards and bottom upwards; 
in it is put Yasas full in form. Him the seven Risis 
worship on the margin. The eighth is the Vak known 
by Brahman.” “There is the cup with the mouth 
downwards and bottom upwards.” This is the first part 
of the mantra. It is well-known that this (cup) is the head ; 
for, it is like the cup that has its face downwards and 
bottom upwards. The second part of the mantra is—“ in 
it is put Yasas full in form.” The Pranas—(w^.,—Visnu, 
RamS and Vfiyu) are what is meant by the word Yasas, 
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because they are full in form. The Pr^as are so called, 
(because—Visnu, is full in all the qualities, Rama is full 
among all women and Vajm is full among all the living 
beings). “ On the margin the seven Risis worship Him.” 
Such is the third part of the mantra. The Pranas are in fact 
the Risis, it speaks of the Pranas (or Vital airs). “ The 
eighth is the Vak known by Brahman ”—such is the last 
part of the mantra ; for, Sarasvati is the eighth worshipper 
known b}' the Vayu named Brahman.—104. 

MANTRA n. 2. 4. 

q U ^ H 

HISJIDH .11 R II 

Imau, these two of the seven worshippers, Rudra, &c. ^ Eva, certainly. 

Gautama-Bharadvijau, the two Risis Gautama and Bharadv&ja. 
^ Ayam, this god ; pointing to Rudra. Eva, to be sure. Gautama, 

Gautama Risi; because both Rudra and Gautama have superior knowledge. 

Ayam, this god, pointing to Parjanya. : Bharadvajalj, Bharad- 

vAja Risi, because they both nourish the food with rain, muj Bharat, one 
who nourishes and (vAja, food). Imau, these two of the seven Risis. ^ 
Eva, certainly, VisvAmitra-Jamadagnl, the two Risis VisvAmitra 

and' Jamadagni. Ayam, He, pointing to Aditya the sun. Eva, to 

be sure, VidvAmitrah, VisvAmitra Risi, because VisvAmitra and Aditya 

are both themselves luminous and both illuminate the world. spit Ayam, 
this god, pointing to Agni. Jamadagnil.1, Jamadagni Risi; this word 

consists of three words ’s[, fta and siFa: ai, means one who is born (from aia, to appear; 
and the affix ? 0 what is measured (from ’ll to measure and the affix n) and siBa: 
the eater ; (from si? to eat and the affix fn) whm compounded fta has been changed 
into’m and ? of xi? has been changed into n; therefore the meaning of the word 
is one who eats what is born and limited or known. Imau, these two. 
^ Eva, certainly. Vasi§tha, Kadyapau, Vasistha and Kasyapa. xran. Ayam, 

He ■ pointing to Indra. v? Eva, to be sure. Vasisthah, Vasistha Risi. This 

word means the best among those that dwell. (^a + X'Sn). ^ Ayam, 
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He; iwmting to the ea^tli. Kai^yapah, the Eisi Kasyapah : one who drinks 

water while tying down. This word is compounded of water, hrpit (contracted 
into meaning she that lies down ; and ^ one who drinks, from m to drink 

Vak, Dyan the heaven, Eva, certainly, Atrih, the Risi Atri. This 
word Js derived from ^ to eat and the affix fh meaning one who eats. The 
affix ra of having been changed into R. ty Hi, because, VAcha, by 
Vak oi Uma. Annam, food, that is offered into the sacrifice by those that 
are in the heaven. Adyate, is eaten. 3ifa; Atrih, one whose name is Atri. 

? Ha, It IS well-known, t Vai, certainty. Rama, by name, van Etat, it, 
she 5ra Yat, who. ^i?i; Attilj, the eater by name- Iti. Sarvasya, 

of everything, men Atta, the eater, onehaving the capacity of eating or enjoying. 
’Rffi Bhavati, becomes Sarvam, everything, Asya, His. Annam, 
food ; object of enjoyment, Bhavati, becomes, n: Yah, who. m Evaro, this. 
M veda, knows ; realises. 

4. These two are certainly Gautama and .Bharadvaja. 
He (pointing to Rudra) is indeed Gautama—superior in know¬ 
ledge ; he (pointing to Parjanya) is Bharadvaja one who 
mourishes the food with rain. These two are certainly Vis- 
vamitra and Jainadagni; he (pointing to Aditya the sun) is 
surely Visvamitra the luminous and illuminator of the world. 
He (pointing to fire) is Jamadagni, (because he eats every- 
thing that is born and measured). These two are certainly 
Vasistha and Kasyapa. He (pointing to Indra) is certainly 
Vasl.stha, best among those that dwell. She (pointing to 
earth) is indeed Kasyapa because she drinks the water while 
lying down. Vak is, indeed, Atri - the eater ; for by Vak is 
eaten the food that is offered into the sacrifice. It is well- 
known that whoever is Atri is indeed who is called Atti. He 
who realises this becomes the eater of all and everything 
becomes his food—105. 

Here ends the Sisn Brdhmanam. 

MA,DHVA’S COMMENTARY. 

The Vayu resides in all beings; assuming, as it were, the form of 
the calf of a cow. The subtle body fsuksma f^arira) is the cowshed, the 
dense body (sthula) is said to be its cow-pen, the food is its rope and the 
Great Lord Hari is its peg. A man wlio meditates on Vayu, in this way, 
can check the seven great asuras (demoniac) enemies of his, which are 
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none but the five organs of hearing, &c., together with tlie mind and the 
Buddhi; all of whom are always going outside towards the external 
objects, hfe then can know the Great Lord Narayana. The Vayn 
residing in the right eye is always worshipped by the seven gods such as 
(Sada‘iiva)&c., whose knowledge and mind nevei fail them. A man 
who wishes to get Moksa should know this Vayu thus worshipped by the 
gods, together with the Lord Vi&nu as the peg. He who knows this, 
enjoys food ^Sri). When he attains eternal Mukti he gets released from 
all sorts of m isery. 

BHaSYA on mantra 3. 

In the right eye of all, live the following gods r—Lord Visnu called 
the Vij^warupa and Ya^a Rama and Vayu. Lord Visnu is full in all 

qualities amongst all; Rama is full among the women, by women it is 
to be understood Chetana consciousness—which is dependent; and Vayu 
is full among all the living beings. Yafe is knowledge and bliss 
combined. The Pranas are the leaders or guides; these all are the Risis 
sucli as Rudra, etc. 

The Bhd^ya on the mantra 4. 

Rudra is Gautama Risi; he is so called because he is all-knowing 
• gauh=:knowledge). Parjanya is Bbaradvaja Risi ; he is so called because 
he gives nourishment, (Bharat)—one who supports and Vaja (with) 

food. It is rain verily. Aditya—the sun is the Risi Vis^vamitra who by his 
light illuminates always the whole world. Agni or fire is the Ri^i 
Janiadagni because he consumes whatever is born and measured. 
Vasava is the Risi Vas^istha because be is the best of all that dwell; 
and (Pi’ithvi) or the earth is the Risi Kat^yapa because she drinks or 
absorbs from below, whilst lying down, the water that comes in the 
shape of rain from the clouds. Dyau (^) or the space is the Risi Atri, 
because the oblations offered in the sacrifices are eaten or accepted by those 
that live in the space. The ear, the directions, the nose, the speech, etc., 
these all, i.e, their deities Siva, etc., dwell in the right-eye in their second 
form. Thus whoever knows these names and their significations becomes 
the eater of everything. The eighth is Sarasvati who dwells chiefly in 
speech ; she worships only the Vayu together with Narayana (represented 
as the post), and she herself is known by the name Brahman. It has been 
said in the Narayani gruti.—“That the Vayu who passes by the name of 
Brahman knows chiefly this goddess Sarasvati ; that wise man who knows 
her thus, becomes the eater of all.” 

Here ends the Risu Brdhmavam, 
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The Third or Murta-murta Brahmanam. 

MANTRA II. 3. 1. 

^ WIW 

’giq*! MurtarUj witli form; wKat hag a form q Clia Am(irtam, 

what hag no form, q Oha, and. Brahma^alj, of Brahmag. f Dve, two. 

RApe, images, resemblances. Eva, only and not the real forms, qrq Vava, 
it is well-known, qrq' Martyam, changeable; mortal, q Oha. Amritam, 
immortal; changeless, q Oha, and. fwq vSthitham, finite or under the beings that 
are other than Visuu. q Oha, Yat, infinite, q Oha, and. qa Sat, such as 
comes to an end and decays, q Oha, and. rqn Tyat, beyond decay, q Oha, and. 

1. Two indeed are the forms (as it were) of Brahman, 
that which is pure, and which is impure ; the mortal and 
the immortal! the finite and the infinite; the decaying and the 
undecaying.—106. 

MANTRA II. 8. 2. 

q;q 

T# q qqT% %q u r u 

qi^r; VAyot, from VAyu. q Oha. Antariksat, from heaven, i.e,, from 

Sri, q Oaa, and. qa Yat, whatever. Anyat, other, different such as 

Rudra, etc. na Tat> that, Etat, this, qq* Murtam, with form; embodied. 
This word also means, touched by sin, by sin and q taken; touched, Etat, 
it. qfq’ Alartyam, mortal; having the capacity of giving up its own body, mn Etat 
this, that has form, fwfi Sthitam, subject to or under beings that are other 
than Vispu. Vrm Etat, it. qa Sat, such as comves to an end or decays, qq? Tasya, 
aforesaid, Etasya, this, qa'^ Murtasya, of what has a form or body. 

Etasya, this, qrqq? Martyasya, of that which is mortal and capable of change, 
^a^e? Etasya, this* Sthltasya, of what is subject to or under beings that 

are other than Vispu. Etasya, this, qa: Satah, of that which conies to an 

end and decays, Esah, He. ^q: Rasah, essence, q : Yah, that. 

Esah, this ; the one in the sun. qqfq Tapati, shines, Hi, certainly. ^ : Esah, 
the Ohaturmukha in the sun. qq : Satab, of that which comes to an end 
and decays, ^: Rasah, the essence. 

2. Verily that is the Impure which is other than Vayu 
and Si^ace (Sri), It is mortal, it is finite, it is decaying. Of 

14 
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that which is the impure, which is the mortal, which is the 
finite, and which is the decaying. He is the essence Who 
shines there (in the Sun i. e., the Chaturmukha). For He is 
the essence ef all that is decaying.—107. 

MANTRA II. 3. 3. 

qiq Atha, next. V4yubi, the chief of tlie A^ayus. q Cha, Antaril- 

sam, Sd ; she who always depends on the Lord. Rsirn q \ ^ Cha, 

and. AmAvtam, not touched by sin. Eta{,this; both V4yu and Sri 

Amritam, immortal; eternal; Srt is AmritH because she is eternal and Vayii 
is Amrita because of his want of (Abhimana) in the body, wn Etat, this ; 
what is riot touched by sin. ^ Yat, subject to the Lord only. ^ Etat, this, 
what is not touched by sin. Tyam, extensive and all-knowing, Tasya, 
of the aforesaid, vro Etasya, this, Amflrtasya of that which is not touched 

by sin. Etasya, this, Amritasya, of that which is eternal, Etasya, 

this. ^: Yatali, of that which is under the Lord only, Etasya, this. 

Tyasya, of that which is extensive and all knowing. ^ : Esah, He. ^ : Rasah> 
essence, n: Yah, who. Esah, that. Etasmin, this. Ma^idale, in 

the disc; in the disc of the sun. ^: Purusah, Lord Hari having the six 
qualities in full, Hi, certainly, Tasya, his. m : Esah, He. : Rasah, 
the essence. Iti, this. Adhidaivatam, regarding the Hevas ascertaining 

what is Murta and what is Amurta. 

3. But V%u and Sri are Pure. Tliey are Immortal, 
Infinite and undecaying (Omniscient). Of that which is the 
Pure, which is the Immortal, which is the Infinite, which is 
the Omniscient-Undecaying, He is the essence who is the 
Person in that Orb (of the sun). For He is the essence of 
of the Omniscient-Undecaying. So far with regards to the 
cosmic deities.—108. 

MANTRA 11. 3. i. 

^ 3 nq Atha, next. Adhy^tmam, in the body. ^^Idam, this. ^Eva, 
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only, Yat, whatever, npjm Pmijdt, from life, Anyat, different; other. 

Mffrtam, touched by sin. Oha, again; and. Yab, whatever, Ayam, 
that. : Akas 4 h, the sky; the space, ^ck An tar, inside. Atman, of 

the body, Etat, this. Martyam, mortal; having the capacity of giving 

up its own body. ^ Oha. Etat, this Sthitam, under the beings, that 

are other than Vis^in, vcm Etat, this. ^ Sat, such as comes to an end or decays, 
ue? Tasya, aforesaid, Etasya, this. Mffrtasya, of whatever is touched 

by sin. Vrreq Etasya, this, Martyasya, of what is mortal; of what can undergo 
a change, Etasya, this, Sthitasya, of that which is under beings that 

are other than Visou. Etasya, this, hu : Satah, of that which comes to an 

end or decays, : Esah, He, ^ : Rasah, the essence. ^ Yat, which. 
Ohaksuh, the eye; Viriheha, who is in the eye. Hi, because. Esab, he j 
Virincha. Satah, of such as comes to an end and decays, Rasah, the 
essence. 

4. Now as regards the microcosmic deities. Every¬ 
thing other than the Vayu and the Space inside the body 
(Sritattva) is Impure. It is mortal, it is finite, it is decaying. 
Of this which is impure, which is mortal, which is finite, 
which is decaying, He is the essence who is (Virificha) in the 
eye for He is the essence of all which is decaying.—109. 

MANTRA II. 3. 5. 

q>s4 %q TH: U V W 

m Atha, next. Amffrtam, not touched by sin. imj; Pr^^iah, the chief 

Vayu- q Oha. q: Yah, whatever, A5^am, that, AkAsahi, the sky, the 

space; Sri. Antar, inside, Atman, of the body. ^ Etat, this. 

Ainritarn, immortal; eternal, Etat, this, qu Yat, under the Lord only. 
^ Etat, this, rq Tyam, extensive and all-knowing. Tasya, of the aforesaid. 

Etasya, this, Amffrtasya, of that which is not touched by sin. 

Etasya, this, Amntasya, of that which is eternal. Etasya, this, qu: 

Yatab, of that which is under the Lord only, Etasya, this, Tyasya, of 

that which is extensive and all-knowing. Esab, H©* Rasah, the essence, 
q: Yab, who. qrqq Ayam, this. Daksipe, right, Aksan, in the eye. 

3^: Purusah, the Purusa; Lord Hari having the six qualities in full, fk Hi, 
because, to Tasya, His. Esab, He. Rasab) the essence. 

5 . Next what is not touched by sin is the chief Va.yn 
and the space (Sri) inside the body. This what is not touched 
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by sill is eternal, under the Lord only, extensive and all¬ 
knowing. Of this that is not touched by sin, of this that 
is Infinite of this that is under the Lord only, of this 
that is extensive and all knowing. He is the essence 
who is the Purusa in the right eye, because of it He is the 
essence.—110. 

MANTRA II. S. 6. 

^f^sirr 5T 

STTOT 1 w i n 

aignnq. ii ^ il 

TO Tasya, of that, jast spoken. Etasya, of this. ^^qsi'Parasasya, of the 
Parasa ; of the Lord Vi?aa. ^ Rdpam, form, w Yathil, jnst as. Mahfi.- 

rajanam, dyed with either tnrnaeric or MaftgisthI; the Bengal madder. 

to: VSsah, cloth ? Ha. w Yatha, jnst as. <ii| P4ijdu, gray ash-colour. 
Avifcam, fine woolen cloth. ?i«n Yathfi, j ust as; like. Indragopah, a worm 

of red colour generally found in the rainy season. ’I’H Yathit, just; like, 
Agnyarchih, the flame of the fire, w Yatha, just as, jsto Puodarikam, white 
lotus, w Yatha, just like, Sakrit-Vidyuttam, simultaneous lightning. 

5 : Yah, who. Evain, this. ^ Veda, knows, sns Asya, His- Sakrit- 

Vidyuttfi, simultaneous lightning. Iva, like. Srfli, prosperity. Mala 

Bhavati, is- ? Ha- ^ Vai, certainly, to Atha, next, to: Atah, of the Lord. 

Adeiah, instruction. Iti, thus ; such as has body or is touched by sin. 
a Na, not. xR Iti, thus ; such as has no body or is not touched by sin. a Na, 
not. ’ aTOm EtasmAt, other than this, a Na, not. f% Hi, certainly. ?fa Iti. si^aa 

Anyat, other form, ax Param,,better than or superior to this. aif%i Asti, there is. 

ata Iti. a Na, not. aia Atha, next, ata^ NAmadheyam, the name of the Lord. 
aiTO Satyasya, of what is called Satya. ara Satyain, the girer of birth, existence, 
destruction and salvation, xfa Iti. awn: PiAndh, all that are kept alive by 
Pr4na VSyu ; all that are Mfirta and all that are not. t Vai, indeed, Satyam, 
the meaning of the word Satya. uai TesAm, of them all. xa: Esah, this Lord. 
TO Satyam, the giver of birth, existence, destruction and salvation, (to—RtoiM, 
decay &c., and a from ’I’l to give). 

6. And of this Purusa the form is as of the cloth 
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d^yed with turmeric, as of grey fine woolen cloth, as of 
the red insect Indragopa, as of the flame of fire, as of the 
white lotus and as of simultaneous lightning. He who 
knows this gets prosperity just like simultaneous lightning. 
Next is the instruction regarding the Lord thus :—(anything 
like Murta) He is not; thus (anything like Amurta) He is not. 
No form has He other than this. No form has the Lord 
better than or superior to this. And His name is Satya of 
Satya. All that are kept alive by Prana Vayu are indeed 
termed Satya. He is the giver of birth, existence, des¬ 
truction and salvation to them all.—111. 

Here ends the Miirtdviiti'ta Brahmanam.* 

Madhva’s Bhasya on the MurtdmurtS Brahnianam. 

Those that have forms and those that liave not, these two are the 
symbols of the Brahmana ; but none of them is His real , form, for He is 
superior to (beyond) them all. All except Sri, V^yu and Virincha are 
called Mdrta ( ^ ) ; by the word Murta is meant possessed by sin, the 
word JJC (Mur) meaning Sin. Since everything decays and loses its cons¬ 
ciousness in Pralaya, therefore it is called Sat And it is called 

(Stliita) because it is subject to or under beings that are other than 
Visnu. Its essence is Virincha whose nature is opposite to it. J^ri as 
well as Vayu are not MurtAs because theirs is the nature opposite to that 
ofaMQrla. They both are all-knowing and they are not governed by 
anybody else except the Lord Hari. The Lord Hari again is the essence of 
them both. And He is present both in the Sun as well as in the eye. There 
too is present Brahma who is the essence of the Murta. Visnu is the great 
essence and He has various forms like the cloth dyed with mahjisthA; (the 
Bengal madder), or fine woollen cloth of grey colour, or like lightning, 
or lotus, or the red insect called Indragopa and like bright fire. Lord Visnu 
is neither like anything Murta or its essence, nor is He Amurta (^), 
He is superior to them both. Tins is, just what has been said in the 
Narayana Sruti. Everything else is different from the Lord ; He is truth 
of the truth ; He is the only one Lord. The Prana, &c., are Mflrta and 
AmQrta, but the Lord Vispu is inside of them all. 

Here ends the HTSI’nH I 
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MANTRA 11.4. 1. 

^5IfR5Rr- 

^S?nTT ^iT^R-?7TS5=^ n ^ u 

Yajfiavalkyali, Y^jnavalkya. Uvacba, said. ^ Ha. ^ Are, oh. 

Mai trey i, oh | Mai trey i ; the name of one of the two wives of Yajnavalkya. 

Iti. ^ Aham, 1. Asm4t, this. w*iTd Sth^nat, from the place; from 

the life of a house-holder, Ut, to the superior place, to the life of Vanaprastha. 

Yasyan, about to go. Asmi, am. t Vai, certainly, Iti. 

Hanta, well, ^ Te, for thee ; for you. ^ir^t Anaya, this. ^c^ir^Rn Katy^nyA, with 
Katyayani. This is the name of the other wife of Ydjhavalkya. ^ Antam, settle¬ 
ment. Karavaiji, let me do. Iti. 

1. yajnavalkya once said—“ Oli! Maitreyi, I am about 
to go from this life of a householder to a superior one. Well, 
let me make settlement with thee and this Katyayani.”—112. 

MANTRA 11. 4. 2. 

^ h^TT^T I ^T^- 

U ^ U 

w Sa, that, Maitreyi—Maitreyi. Uvacba, said. ^ Ha, strange 

it is. Bhagoh, oh, my lord, Yat, when, lyam, tliis. Sarv4, all. 
T^Rm PfithivI, the earth. ^ Me, my. Yittena, with possessions. Purjja, 
full; stocked with, Syat, (if) be. ^ Tena, by my possessions though they 
should fill the whole earth. Amylt4, saved ; free from misery, mn Sy4m, 

may I be ? ^Katham, is it? 5 Nu, whether. Yajnavalkyal?, Y 4 jha- 

valkya. Uvdcha, said. ^ Ha. -h Na, no ; not so. Iti. w Yatha, as ; 

as it is found in the world. Upakara^iavatam, having possessions such as 

furniture, etc. JIvitam, life ; a life of pleasure. ^ Eva, only, mf Tatha, 

so ; such. ^ Eva, only, u Te, your. JIvitam, life, wci Syat, may be. u Tu, 
on the other hand, Vittena, from possessions, Araritatvasya, of 

immortal bliss, As^, hope. ^ Ha, not. Asti, is. Iti. 

2 . Maitreyi said :—“ My lord, is it that I shall get 
immortality Avhen the whole earth may be filled with my 
possessions?” “No”—replied Yfijnavalkya, “ Yours shall 
then be the life like that of one having earthly possessions 
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like furniture, etc. ; from possessions there is no hope of 
immortal bliss.”—113. 

MANTRA 11. 4. 3. 

W f 

^ Sa, that. Maitreyl, Mai trey t. Uvaclia, said. ' % Ha. Yena, 

by which ; by the worldly possessions. M Aham, 1. Amrita, immortal. 

^ Na, not. Syam, may be. ^ Tena, by that; by such a possession. ^ 
Aham, I. Kim, what. 5^1’ Kuryam, should do. BhagavAn, my dear 

Lord ; my dear husband. Yat, whatever. ^ Eva, only* ^ Veda, knows; 
knows to be the means of attaining immortality, atj Tat, that. Eva, only. 
^ Me, to me. BrAhi, si^eak ; tell. Iti. 

3. Maitreyi said :—“ What should I do (with such 
possessions) by which I may not become immortal ? Tell 
me 0 Lord ! that only which he knows (to be the means 
of attaining Mukti or perfection.)—114. 

MANTRA 11. 4. 4. 

n ^ n 

b: Sab, that, Yajhavalkyab, Yajhavalkya. Uvacha, said. Ha, 

^ Are, oh ; a term of endearment. 53 ??^ Sati, devoted to thy husband ; a faithful 
wife. Priya, dear, nn Bata, a term expressive of gladness of the speaker. 
n: Nah, to me. Priyam, what is pleasing. Bhasase, speakest. ^ Elii, 
come. ^HT^Asva, sit down. ^ Te, to thee ; to you. VyakhyasyAmi, I 

shall explain the means of attaining Mukti. h Tu, but. sqrwro VyAchaksapa- 
sya, while explaining it. ^ Me, to me. Nididhyasasva, pay heed ; be 

all attentive. Iti- 

4 . Yajuavalkya said—“ Very well, you are a faith¬ 
ful wife, and dear to me, so you speak ivhat is pleasing to 
me. Come, take your seat here ; I shall explain to you (the 
means of attaining Mnkti); pay heed to me while I explain 
it to you,”—115. 
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MANTRA II 4. 5. 

qm: mr mmm 
ftqr vrq^qr^iT?r^ qimPT^Tqr t^t ^qflr i^^jm 
qfwrq ^^rr: mr vrq 7 ^qT????r^g 3^: 

BrqT m m m fq% fqq mi^r- 

?TFrf§ qrmrq f^% Brq m 

^ qjTHTq ai^ Brq I ?r ^T ^ 

qjFTTq m sRTinq ftq 

^qiRf qjmrq ^'tqiT: t^t v{qRqFn?r^3 
qimrq ^rqjT: mr i ?r qr qqRrqjmprqqT: 
Brqr qjmrq ^qt: f^qr i ^ qr 

^ ^TJTT qjmrq f^qt^ ¥rq?^qFHfi^5 ^WTq 

f^qn% vrqT-?T I q qt ^ qiTHTq M 

^rq^qTFFFi qimiq^ ilrqvrqFi i qr ^ssq: 

TFqsqr f^f^qTm^sq't ItVqFirqT qr ^ qsj- 
qq ^qqqrq w^x n x u 

q: Sal;, He ; Yajnavalkya. qqrq Uvacha, .said. ^ Ha. ^ Are, Oh. q?q? 
Patyuh, of the husband, qqqrq Kamaya, by the desire ; the fourth case ending 
should be taken, in the sense of the third. May I be dear to her, from such a 
desire on the part of the husband, qlq: Patih, the husband. Priyah, dear 
to the wife, q Na, not. qqfq Bhavati, becomes. ^ Vai, indeed ; in fact. 3 Tu, 
but; on the other hand, qnfqq: Atmanah, of the Paramatinan ; of the Lord Hari. 
qqqrq Kamaya, by the desire; by the love. Patih, the husband, i^q: Priyab, 
dear to the wife, qqiq Bhavati, becomes. ^ Are, Oh. Jayayai, of the 

wife; the fourth Case ending for the sixth, qitqrq Kamaya, by the desire. «nqi 
Jay4, the wife, fqqr Priya, dear to the husband, q Na, not. qqfu Bhavati, be¬ 
comes. % Vai, indeed ; in fact. 3 Tu, but; on the other hand, qmqq: Atmanah, 
of Paramatman ; of the Lord Hari. qqqrq Kamaya, by the desire , by the love, 
wqr Jaya, the wife, Priya, dear to the husband, qqm Bhavati, becomes. 



II ADHYAYA, IV BRAHMA'blA, 115 


201 


Are, Oh I my dear wife. Putraoam, of the sous, K4maya, by the 

desire ; Putrah, the sous, Priyab, dear to the parents. ^ Na, not. 
Bhavanti, become, t Yai, indeed ; in fact, h Tu,' but; on the other hand, 
Atmanah* of the Paramatman ; of the Lord Hari. Kamaya, by the desire ; 

by the love, Putrah, the sons Priyali, dear to the parents, 

Bhavanti, become. Are, Oli, my dear wife. Vittasya, of Kuver 5 ^ 1 : 

the presiding deity of wealth. K4inaya, by the desire- ra?t Vittam, wealth; 

Knver. rM Priyam, dear to the people, -ji Na, not. Bhavati, becomes, t 

Vai, indeed; in fact. 5 Tu, but; on the other hand, Atman.ah, of the 

Paramatman; of the Lord PTari. Kam4ya, by the desire , by the love- 

Vittam, wealth; Xuver. fhq Priyam, dear to the people, Bhavati, becomes. 
Are, Oh. Brailmai?ah, of Viriheha, of Chaturmnkha who is Brahman by 

caste, K4m%a, by the desire. Brahma, Viriheha ; Chaturmukha. 
Priyam, dear to the people. ^ Na, not. Bhavati, becomes. ^ Vai, indeed ; 

in fact. 5 Tu, but ; on the other hand, Atmanah, of Paramatman of the 

Lord Harj. EfiT=Rra Kimaya, by the desire; by the love. Brahma, Viriheha; 
Chaturmukha. Priyam, dear to the people, Bhavati, becomes ^Are 
Oh, my dear wife. Ksatrasya, of V4yu who is Ksatriya by caste. 

Kamaya, by the desire. Ksatram, Vayu. Priyam, dear to the people, 

^ Na, not. Bhavati, becomes, t Vai, indeed; in fact. 5 Tu, but; 

on the other hand, Atmanah, of Paramatman; of the Lord Hari. 

Kamaya, by the desire ; by the love. Ksatrarn, Vayu. fhq* Priyam, dear 
to the people* Bhavati, becomes. Are, Oh, my dear wife, Lok^nfim, 

the deities of the worlds. K^miya, by the desire. Lok 4 h, the 

presiding deities of the worlds, Priyab, dear to the people- ^ Na, not 

Bhavanti, become. 5 Tu, but; on the other hand- Atmanah, of Para- 

niatman ; of the Lord Hari. Kamaya, by the desire ; by the love, Lokah, 
the presiding deities of the worlds, fh^r: PriyAh, dear to the people* Bhavanti, 

become. Are, Oh. ^^ni DevanArn, of the Devas. K4m4ya, by the desire* 

Devah, the Devas. fsqr; Priyab, dear to the people, h Na, not. Bhavanti, 

become, t Vai, indeed ; in fact, u Tu, but; on the other hand, Atmajjab, 

of Paramatman ; of the Lord Hari. Kamaya, by the desire; by the love. 

Devab. the gods* fw: PriyAh, dear to the people* Bhavanti, become* 
Are, Oh my dear wife. BhhtanAm, the presiding deities of the five 

elements—earth, water, fire, Vayu and sky. Kamaya, by the desire, 

Bhhtani, the presiding deities of the five elements, Priyam? 1 , dear to the 

people. Na, not. Bhavanti, become, t Vai, indeed ; in fact. 5 Tu, but ; 

on the other hand, Atmanali, of Paramatman ; of the Lord Hari. 

Kamaya, by the desire; by the love. =5^1^ Bhutan!, the presiding deities of the 
five elements, Priyai?i, dear to the people. Bhavanti, become. ^ Are, 

Oh. Sarvasya, the presiding deity of every thing; i.e., Mhla Prakriti or 

Laksmi. Kamaya, by the desire. Sarvam, the presiding deity of every 

thing; Laksmi 01 Mula Prakriti. Priyam, dear to the people. Na, not. 
16 
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Rhavati, becomes. % Vai, indeed ; in fact. 5 Tu, hut; on the other hand, 
Atinanab> of Paramatman ; of the Lord Ilari. Kamaya, by the desire ; 

by the love, Sarvam, the presiding deity of every thing; Lafcsmi or Mula 
prakj'iti. Priyam, dear to the people. Bhavati, becomes. Are, Oh, my 

dear wife Maitreyi* Vai, certainly, ^rr*ir Atnia, Paramatman; Lord Hari. ^ 8 °^: 
Drastavyah, slioald be seen : should be known by direct knowledge, Srotavj’^ah. 

should be (first) heard. Mantavyalj, should be (secondly) thought over and 

over ; should be revolved In the mind again and again in order to form a clear 
knowledge of Him. Nididhy^sitavyab, should he (lastly) meditated 

on and on. Are, Oh. ^=^ 1 ^ Maitreyi, Oh, Maitreyi. % Vai, indeed, Atmanah, 

of Paramatman ; of the Lord Hari. Darsanena, by seeing. Sravanena, 

by hearing. MatyA., by revolving in the mind. Vijnanena, by meditating, 

^ Id am, this. Sarvam, all; everything in the world, Vi di tarn, known ; 

comprehended. 

5 . Ele replied :—0 verily, not by the mere wishing 
of the husband does a husband become dear to his wife, but 
through the Will of the Supreme Self does the husband 
become dear to the wife. 

0 verily not by the mere wishing of the wife does a 
wife become dear to her husband, but by the Will of the 
Supreme Self does the wife become dear to the husband. 

0 verily not by the mere wishing of the sons do the 
sons become dear to their parents, but by the Will of the 
Supreme Self do the sons become dear to the parents. 

0 verily not by the mere wishing of the Wealth-lord 
does the Wealth-lord become dear Omen, but by the Will of 
the Supreme Self does the Wealth-lord become dear to men. 

0 verily not by the mere wishing of (Wisdom-lord) 
Brahma does the BrahmS become dear to men, but by the 
Will of the Supreme Self does (the Wisdom-lord) Brahma 
become dear to men. 

0 verily not by the were wish of (Vayu) the Power-lord 
does the Power-lord become dear to men, but by the Will of 
the Supreme Self does the Power-lord become dear to men. 

0 verily not by the mere wish of the World-lords do 
the World-lords become dear to men, but by the Will of the 
Supreme Self do the World-lords become dear to men. 


203 


11 ADliVAYA, IF B$AHMANA, 116. 

0 verily not by the jnere wish of the Shining ones do 
the Shining ones become dear to men, but by the Will of the 
Supreme Self do the Shining ones become dear to men. 

0 verily not by the mere wish of the Elemental-lords 
do the Elemental-lords become dear to men, but by the Will 
of the Supreme Self do the Elemental-lords become dear 
to men. 

0 verily not by the mere wish of the All-lady (Laksmi) 
does the All-ladj' become dear to men, but by the will of the 
Supreme Self does the All-lady become dear to men. 

Verily the Supreme Self must be seen, must be heard, 
must be revolved upon, and must be meditated on. All 
this is known by seeing, hearing, revolving on and meditating 
upon the Suprem'e Self 0 Maitreyi.—116. 

MANTRA 11, 4. 6. 

51^ ^ m I ^ 

^ ^q?TqT^S?q5rT^T!?T:^l 

Slirq qqr qqq- 

U i U 

q: Yah, whoever. ^ Brahma, Virihcha who is Brahmin by caste, mm: 
Atmanah, from the Lord ISIarayaija. mm Anyatra, at a different place; at a place 
different from the Lord Narayajja means not directly under the Lord, but under 
somebody different from the Lord. ^ Veda, knows. ?t Tam, Him ; who knows that 
Brahma is not under tlie Lord NArayaija. Brahma, Virificha. ParddAt, 

throws him beyond the Para or the Great Beyond ; throws him in the terrible 
world of deep darkness called Andhafamas q: Yah, whoever. Ksatrah, 

Vayu, mm: Atmanah, from the Lord Narayatia. mm Anyatra, far from ; under 
somebody different from the Lord. ^ Veda, knows, q Tam, Him ; who knows 
that Vayu is not under the Lord. Ksatram, Vayn. qrrqm Parddat, disowns ; 
gives him place neither here nor there, q: Yah. whoever, Lokan, the deities 

of the worlds, mm: Atmanab from the Lord Ndrayaipa. mm Anyatra, far away 
from ; not under the Lord, ^ Veda, knows. nTam, him who knows that the 
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deities of all the worlds are not under the Lord. Lohah, the deities of all the 
worlds. Paraduh, give him place neither here nor there ; throw him in the 

dark A'ndhatamisra ( Yah, whoever, Devan, the Devas; the 

gods- Atmanah, from the Lord Narayaua. Anyatra, far away from ; 

not under the Lord. ^ Veda, knows, fi Tam, him Avho knows that the Devas 
are not under tlie Lord, Dev^h, the gods ; the Devas* Paradul?) 

up ; throw him in the blinding darkness, Yah, whoever, Bliutani, the 

deities of the live gross elements, Atinanab, from the Lord Narayaqa. 

Anyatra, far away from ; not under the Lord. ^ Veda, knows. ?t. Tam, 
Him who knows that the deities of the five gross eloments are not under the 
Lord, Bhut4ni, the deities of the elements, Par4duh, give up j throw 

him in the blinding darkness called Andhatamas. Yah, w-hoever. 
Sarvam, the presiding deity of’everything ; Lakami. Atmanab, from the 

Lord N4r4yaqa. Anyatra, far away from ; not under the Lord. Veda, 

knows, n, Tam, Him who knows that Laksmi is not under the Lord, Sarvam, 

the presiding deity of everything ; Laksmt. Par^dat, gives up. m\ Ayam, 
this, Atma, Param^tman ; Lord N^rS-yaqa. m, Yat, where. %% Idam, 

this, Brahmavirihcha. Idam, this. Ksatram, Vayu. Ime, 

these, Lokah, the presiding deities of all the worlds. Tine, these. 

Devnb, the gods ; the Devas. Im^ni, these. Bhutani, the deities 

of all the five gross elements, idam, This. Sarvam, Laksmf. 

6 . Brahma the Wisdom-lord will throw him beyond 
the Great Beyond who knows Brahma the Wisdom-lord as 
away from (and not under the sway of the) the Supreme 
Self. (Vayu) the Power-lord will throw him beyond the 
Great Beyond who knows the Power-lord as away from (and 
not under the sway of the) the Supreme Self. The World-^ 
lords will throw him beyond the Great Beyond who knows 
the World-lords as sway from (and not under - the sway of) 
the Supreme Self. The Shining Ones will throw him beyond 
the Great Beyond who knows the Shining Ones as away 
from (and not under the sway of the) Supreme Self. The 
Elemental-lords will throw him beyond the Great Beyond 
who knows the Elemental-lords as away from (and not 
under the sway of) the Supreme Self. The All-lady (Laksmi) 
will throw him beyond the Great Beyond who knows the 
All-lady as away from and not under the Supreme Self. 
This Brahma the Wisdom-lord, this V%u the Power-lord, 
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these (lords of the) worlds, these Shining-Ones, these (lords 
of the) Elements, this All-lady, verily all these exist (there 
only) where (abides) his Supreme Self.—117. 

MANTRA n. 4. 7 

II VS II 

Sail, the example, w, Yatha, jnst aa. Hanyamanasya, beaten. 

51 ^:, Dundnhheli, of' the drum, Sabdan, the sounds (coming out of the 

drum of itself). B^hyan, sounds proceeding from instruments other than 

the drum such as those of Muraja, chimes, See- Grahan^ya, in order to 

cateh or perceive. Na, not. Saknuyat, is capable ; may be able. 5 Tu, 

on the other hand. Dundubheb, of the drum, Grahaijena, by the 

perception, Va, or. Dundubhy^.ghatasya, of the beating of the 

drum. Sabdah, the sound, Grikltab, is caught ; is perceived. 

7 . z\,s for instance, a person who sees a drum being 
beaten can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the drum 
or takes them to be caused by the person striking the drum. 
118. 

MANTRA II. 4. 8. 

H ff 5ITIIT5S[5^T>§i5^[qr- 

5 JTfflFr IKII 

Sah, the example, w, Yatha, just as. Dhmayamanasya, blown. 

Sahkhasya, of the shell ; of the conch. Sabdan, Ihe sounds (coming 

out of the shell). Bahyan, sounds proceeding from something other than 

the shell, Giahaipaya, in order to catch or percieve. Na, not. 

Sakunyat, is capable ; may be able, g, Tu, on the other hand, Saijkhasya, 

of the conch. Grahanena, by the perception or the knowledge, Va, or. 

Saftkhadhmasya, of the man blowing the shell. 53^:, Sabdab, the sound 
of the conch. Grihitab, is caught ; is perceived. 

8. As for instance, a person who sees a conch being 
blown can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the conch 
or takes them to be caused by the person blowing the 
conch.—119. 
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MANTRA n. 4 . 9. 

Sail, the example, w Yatha, just as. Vadyamanayai, played 

Vi^iayai, of the lute. (The fourth case ending for the sixth), Sabdan, 

the sounds (coming out of the lute). Baliyan, sounds proceeding from the 

instruments other than the lute. Grahaijaya, in order to cateh or perceive. 

^ Na, not. Saknuyat, is capable; may be able, h Tu, on the other hand. 

Vinayai, of the lute, Grahanena, by the perception or the knowledge- 

Va, or. Yioavadasya, of the man playing on the lute. ^abdal?, the 

sound of the lute, Grihitah, is perceived. 

9. As for instance, a person who sees a lute being 
played upon, can never mistake its sounds for those of some 
other external instrument but takes them to belong to the 
lute or takes them to be caused by the player on the 
lute.—120. 

NOTE.—Tlie construction of these three mantras may be thus, for .some of the 
editions read sir^qr^ instead of - the wclbknown instance is as (^ ?mt) 

from the sound that has come out of it one is not able to perceive or know, 

(u^m^ of the drum when beaten bub the sound is recognised 

from the knowledge either of the drum or of its beater, eu) 

So in the other two. 

MANTRA II. 4 , 10 . 

A ^rrr- 

oqr^HF^#tdTR H^TT% 

f^TR 11 11 

^:Sah, itis. w Yatha, as. Ardaih, from fire made of damp wood. 

?jRjTf^rrm Abhy4hitat, greatly burning. ^^Prithak, of various kinds. Dhhmal> 
smokes as well as sparks. Vinischaranbi, come out. m Evam, thus; 

so. ^ Vai, indeed. ^ Are, Oh my dear wife. ^ Asya, this- Rfu: Mahata^, great. 
ucRi Bhhtasya, of (from) Hayagriva who is eternal- Nisvasitam, come out; 

proceeded. ^ Etat, the following, Yat, which, Eigvedah, the Rigveda. 

Yajurveda^i, the Yajurveda. Samavedah, the Samaveda. 
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Atliarv^ngirasa^, the Atharvahgirasa. Itihasah, the history ; the Pahcha- 

rAtra, the MahabhArata, and the EAmayaoa, these pass by the name of ItihAsa, though 
Pahoharatra has again been enumerated by sloka. Pur^uam, the PurAus ; 

these are eighteen in number, Vidya, the seienee Upaiiisadab, 

the Upanisads. Slokah, the Paneharatra saniliita. ShtrAni, the aphorisms 

such as Brahma Sutras. Ananmkhyaiiani, the elaborate explanations ; 

notes, VyakhyAnAni, the explanations oE the Vedas, Etaiii, these 

worlds such as, Mahah &c. Sarvani, all. Asya, his. ^ Eva, only. 

Creations, made as easily as one breathes. 

10. As from a blazing fire made of damp wood various 
kinds of smokes arise so indeed, my dear, come out as easily 
as breath from this great Hayagriva the Rigveda, the 
Yajurveda, the Samaveda, the Atharvahgirasa, the Itihasas, 
the Puranas, the science, the Upanisads, the Paneharatra 
Samhita, the aphorisms, the elarborate explanations and the 
explanations (of the Vedas). All these worlds (such as Mahals) 
have proceeded from Him only as easily as breath.—121. 

MANTRA 11. 

^qr^ur 

qiuqrr'i( f^qrqqirqqHq^ HiqruH^qHigq^ 

^qqr fq^uimf qr^^qrrqquq^ H^qR^qqr qrqrqqirqu-, 
nWqr %qRT qrhqiTqqi^c mm 

q: Sah, it is. w Yatha, just as qqkur SarvAsam, of all. wa Apam, of 
the waters. Sainudrah, Varuuab; ocean. Ekayanam, the only 

receptacle, Evam, so. qqqi Sarves^m, of all. SparsanAm, touches; the 

presiding deities of various kinds of touches, rq^^Tvak, the skin; the organ 
of touch; the Lord behind the organ of touch. ^sRiqq Ekayanam, the only 
receptacle, qq Evain, so; similarly, qqqi Sarvesam, of all. wqi Ras4n4m, tastes ; 
the presiding deities of tastes. Jihv4, the tongue ; the Lord Hari behind 
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the tongue. Ekayanam, the only rec3ptacl<3- Evain, so. Sarvesam, 

all. Gandhan^m, smells ; tho deities of smells, Nasika, the nose ; 

the Lord behind the organ of smell. Ekayanam, the only receptacle. 

Evam, so Sarves4in, of all. Ruparjam, colours ; the presiding deities 

of the cib irs. C'likj ih. the eye; t’l^ L'irl [Iiri b^hinl the eye. 

Ek4yanam, the only receptacle. Evam, so. Sirvesam, of all. 3 I*^rt 

Sabd4n4m, sounds; the deities of the sounds. Srotram, the ear ; the 

Lord Hari behind the ear. Ekayanam, the only receptacle. Evani, so. 

wi Sirvesam of all., 8inkalpanam, determination ; of the presiding deities 

of determination. Manah, the mind; the Lord behind the mind. 

Ek iyauam, the only receptacle. Evam, so. Sar\’'4sim, of ad Vidya- 

nam, the knowledge; the presiding deities thereof, Hpidayam, the heart; 

the Lard Hari presiding behind the heart. Ekayanam, the only receptacle. 

Evam, so. Sirvesam, of all. Karmapjim, acts ; the presiding deities 

thereof. Hastau, two hands ; the Lord behind the two hands- Ektlya- 

nam, the only receptacle. Evam, so. Sarvesfim, of all. Anandan^m, 

of the pleasures ; the presiding deities thereof, Upasthah, the organ of 

generation ; the Lord presiding behind the organs of generation. Ekaya¬ 

nam, the only receptacle. Evam, so, ’eqqfr Sarvesfim, of all. Rinki Visarg4a4m, 
of evacuations; the presiding deities of them all. P^Xyuli, the anus; the 

Lord Hari behind the anus. Ekayanam, the only receptacle, Evam, so. 

Sarves^m, of all. Adhvanam, of motions ; the presiding deities thereof. 

P4dau, the two legs; the Lord behind the two legs. Ek4yanam, the 

only receptacle. Evam, so Svrvesam, of all. Vedanatn, of the Vedas ; 

the presiding deities thereof, Vak, the speech ; tiie Lord behind the speech 
Ek4yanam, the only receptacle. 

11. As the ocean is the sole receptacle of all tlie 
waters ; as the organ of touch is the sole receptacle of all kinds 
of touch; as the tJngae is the sole receptacle of all tastes; 
as the nose is the sole receptacle of all the smells ; as the eye 
the sole receptacle of colours ; as the ear is the sole recep¬ 
tacle of all the sounds; as the mind is the sole receptacle of 
all determinations; as the heart, is the receptacle of all 
knowledges, so as the two hands are the sole receptacle of all 
acts; as the organ of generation, is the sole receptacle of 
all the pleasures; as the anus, is the sole receptacle of all 
the evacuations ; as the two legs are the sole receptacle of all 
motions; as the speech is the sole receptacle of all the 
Vedas.—122, 
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MANTRA I . 4. 12. 

^ STT^ 

cTT-^^TS^RJTifqR ?T 

qi^q^q: II u n 

Sal?, it is. qqr Yatlia, as. r*?^%q: Saindhavakhilyab, a piece of salt. 

Udake, in the water of the ocean, min: Prastah, thrown, Udakara, the 

water, Ann, in. ViJiyeta, disappear, qq E\ra, indeed, Asya, of 

it; of the piece of salt disappeared in the water. ^ Eva, only. 
Udgrahanaya, to take; to separate from the water, n Na, not. Sy^t, 

is able. Ha, certainly. <j Tu, on the other hand- q^iqri: Yatoyatab, from 
whatever part (of the mixed water.) Adadita, (one) may take (it), and 

(taste it for the sake of examining it.) Lava^am, salt; brackish, 

Eva, only, and no other taste, qq Evain, thus. Are, Oh, Maitreyi. 

Vijn^naghanah, Jiva. qq Eva, only. qH'q: Etebhyab, these. Bhhte- 

bhyabi from the five gross elements, such as earth, water, &c. Samuttli4ya, 

growing; making his appearance; coming in contact with the material body, 
mfn T4ni, those elements; the body consisting of those elements. ^13 Anu, 
following. Vlnasyati, gets free; gets rid of the gross body, Eva, 

in fact. Idam, this- Anantam, infinite. m\x Aparam, boundless. ^ 
Mahat, great. 3 ^ 3 ^ Bhutam, being; the Lord Hayagriva. (Object of the verb— 
Attains—understood). Pretya, when one has got rid of his material body. 

Samjna, name or term for one who has got rid of the material body ^ Na, 
not. Asti, there is. Iti, this. Are, Oh, niy dear wife. srlrR Bravimi, 
(I) tell (you), Iti. Yajnavalkyab, Yajhavalkyn. Uvacha, said. 

15 Ha. 

12. As a piece of salt thrown iu the water disappears 
(in the water) no one is able to separate or distinguish it 
from the water, fro]n whatever part (of the water) one may 
take it, it is nothing but salt. So is, Oh, my dear, the Jiva 
rising from (he. making his appearance after having come 
in contact with) these gross elements, disappears together 
with (or after) them; and goes to the infinite, boundless 
G-reat Being the Lord Hayagriva. When one has attained 

Miikti by getting rid of his gross body, no name there is (by 

16 
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which we can call him). This is what I have to say to you, 

—so said Yajuavalkya.—123. 

MANTRA II. -I. 13. 

WT R^RT^T II ^ ^ 11 

Sa, that. Maitreyl, Maitreyi. Uvacha, said. ^ Ha. 

Bhagav^ii) venerable husband. Atra, liere ; where I should have a definite 
knowledge. ^ Eva, only. Ma, to me. Amhinuhat, made confused. 

jTfq Pretya, when one has got rid of his material body, w Sahga, name or term 
for one who has got rid of the material body. ^ Na, not. . Asti, there is. 

Jti. Sab, that, ^irgq^qq: Y^j navalkyah» A’'{ljhavalkya. Uvacha, said. ^ 
Ha. Are, Ob, iny dear wife. ^ A ham, I, ^ Vai, certainly, Mohain, 
anything that is bewildering. ^ Na, not.. amR Bravimi, say. Are, Oh, my 
dear wife, xi Idain, one that lias attained Miikti. Vijhjinaya, in order to 

know fully the nature of ParamUtnian. Alam, capable. ^ Vai, indeed. 

13. Maitreyi said—Herein, tire venerable vSir, causes 
bewilderment in me when he says—na pretya sanj.naasti 
after Mukti is no conciousiiess.^’ Thus said Yajuavalkya 
answered:—'‘No my dear, I never spoke anything that is 
bewildering ; for, only he that has attained Mukti, is able to 

know (the Parauiatinau and His nature, —124. 

MANTRA IL 4. 14. 

frit ff 

rr%?: f f f^^RTR I 

ffci atsnnjrii K'i n 
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Yatra, when, Dvai tain, different thing (ffm—Separated ness or differ¬ 
ence between things, and the things themselves in which there is this difference 
are called Dvaita. f|m Separated ness—tliose that have), Iva, as if; this 
word indicates the dependence of one (the objects of perception) upon the other. 

Bhavati, is; becomes nn Tat. then. Itaral), the one ; a man. Itaram, 
the other ; the objects ; the objects of perception, such as pitcher, &c. Jighrati, 
smells, rfu Tat, then, x^k: Itarah, the one ; a man. x^i Itaram, the other ; the 
object of perception, Pasyati, sees, ua Tat, then. X'^: Itarah, the one; 

a man. Itaram, the other ; an object, ^ri^oti, hears, cm Tat, then. 

Itarah, the one; a man. Itaram, the other; an object, Abhivadati, says ; 

speahs. cm Tat, then. x^^'. Itarah, the one, a man. x'^x Itaram, the other ; an 
object. Manute, thinks, cm Tat, then, Itarah, the one; a man. 

Itaram, the other; an object, msnqrm Vij4aiti, knows; perceives, qjq Yatra, 
where ; in such a Mukti wliich is cessation of AvidyA only, Asya, his ; of the 
knower; of a sentient being, qq" Sarvam, all; all tlie organ of perception, 
qrmfn Atm^1., pure self or soul, qq Eva, only, Abhfft, became, nu Tat, then. 
^ Kena, by which ; by which organ or Indriya. qiKani, what; what object of 
perception, Jighret, can smell; is there the possibilty of smelling? cm 

Tat, that, Kena, by which ; by which organ. ^ Kam, what; what object, qq^n 
Paayet, can see ; may he be able to see ? nu Tat, then, Kena, by which ; 
by which organ, m Kam, what; wliat object, Sriimyat, can hear; is 

there possibility of hearing ? cm Tat, then, Kena, by which ; by which 
organ. ^ Kam, what; what object- q?Hiq^q Abhivadet, can speak, uu Tat, then, iq 
Kena, by which ; by which organ. 4 Kam, what; what object. Manvita, 

can think, uu Tat, then, ^q Kena, by which ; by which organ, m Kam, what; 
what object, rq^njitqm Vijaniy^t, can know, ^q Yena, by whom ; through the 
grace of which Isvara the Master. Idam, this, qlf* Sarvam, all. fq^nqrfu 

Vijdnati, knoivs ; the nominative of this verb is ^q. q Tam, him ; the Para- 
matman. ^q Kena, how. fq^rqm Yij4ni3^4t, should know. Are, Oh, my dear 
•wife, rqtjmn:^ Vijn^turam, the knower ; one’s own self, ^q Kena, how. fqwqiqm 
Vijaniyat, should know, Iti. 

14. AVhen there is a different thing, a dependent one, 
so to speak, then (it is) that one smells the other ; then (it is) 
that one sees the other; then (it is) that one hears the other ; 
then (it is) that one speaks the other ; then (it is) that one 
thinks the other; then (it is) that one knows or perceives the 
other. But when (as some say it is the case in Mukti which is 
the cessation of Avidya only) everything of the sentient Jiva 
becomes Atman only, then by which organ can the 
sentient Jiva smell and what would he smell ? Then by 
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which organ can the sentient Jiva see and what would he 
see ? Then by which organ can the sentient Jiva hear and 
what would he hear ? Then by which organ can the sentient 
Jiva speak and what would he speak ? Then by which organ 
can the sentient Jiva think and what would he think? 
Then by which organ can the sentient Jiva joerceive 
and what would he perceive ? How can the Jiva know Him— 
the Paramatman through whose grace he knows or perceives 
all this ? (In short), Oh my dear wife, how should the Jiva 
perceive his own self—the real knower ?—125. 

Here ends the Maitreyi Bvdlunaxmm. 

MADHYA’S COMMENTARY. 

(According to Sanhara, tlie verses na va are palyuh kama3"a patili 
priyo bhavati, §,tmanastu lcaiDd3^a patih priyo bliavati, &c., mean :—“ not 
for the sake of the husband is the husband dear, but for the sake of the 
self the husband is dear,” &c. In other words the husband is not dear to 
the wife because he is the husband, but because he is useful to the wife 
and subserves some purpose of the wife. So on in otlier verses also. 
This explanation makes the wife, &c., come out in a very ugly character. 
Their love for the husband, &c., is purely selfish. Our author combats 
this by explaining the wwd dtmanah which has led to all this difficulty.) 

The word atman (in Atmanastu kdmaya) means the Lord Narayana. 
Through His will alone does the husband, &c., become dear lo the wife, 
&c. The husband by his mere willing ^Met me become loved by niy wife ” 
will not make the wife love the hu.^band (for then there would be no 
wife in the world who would hate her husband); nor on the contrary the 
wife by her mere willing “ let my husband love me ” will become loved 
by her husband. It is by the will of the Lord alone that the wife 
loves her husband or the husband loves the wife. If He willed otherwise, 
there would be no such love. Moreover had the other meaning been 
the right one, then the text would have used the words '‘Jayarthe 
patih priyo bhavati ” and not the words atmanastu kamli^-a patih priyo 
bhavati. See, 

(Ill the text occur the words atmano va are darsanena ^Sravanena, 
matya vijnanenedam sarvam viditam.” According to Sankara school they 
mean;—“ When we see, hear, perceive, and know the Self, then all this 
is known.” They say that since nothing else exists but the Self, so by 
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knowing the Self, everything else is known, for there is nothing else 
existing. This view is contradicted by our author. He says): — 

All this is known ’’ means ever 3 ^thing else is known genericall 3 ^ 
When the principal thing is known, tlie subordinate things are known 
inferentially. Because the Lord is the cause of all, He is the Principal or 
Chief and so by knowing Him, every thing, created by Him, and thus 
subordinate to Him, is known. For he is the Cause even of the subordi¬ 
nation of one to the other, one being the principal and the other subordi¬ 
nate, All the gradation among gods is also created by the Lord. 

(In the text occur the words :—“ Brahmt tarn paradad yo anyatra 
atmano Brahma veda, Ksatram tarn parid ld yo anyatra atmana Ksatram 
veda, &c. According to Sankara tliey mean :—“The Brahman-class aban¬ 
doned him wlio looked for the Brahman-class elsewhere than in the Self, 
tlie ICsatra-class abandoned him who looked for the Ksatra-class any¬ 
where else than in the Self,'* &c. Since nothing else exists than the Self, 
so there are no Brahman or Ksatra^classes, &c. Tliis view our author 
controverts) :— 

The words “anyatra Atmano Brahma veda” mean who think of the 
Bralim^ or Wisdom-lord as anywhere else than in the Self, namely as not 
under the control of the Lord, (who think tliat Brahmt is not subordinate 
to the Lord, but independent of Him), &c. Namely who think that Brahml 
is not under tlie protection of the Lord, and is in a separate place from 
the Lord. The word panWU in the above means “ He throws into the 
place called para—namely beyond the Lokaloka mountain, i.e., into the 
Blinding Darkness or the Great Be^mnd.” 

(In the text occur the words :~-idam Brahma, idam Ksatra, ime lok4, 
ime deva, imani bhutani, idam sarvam yad ayam &tma. According to 
Sankara they mean This Brahman-class, this Ksatra-class, these worlds, 
tliese creatures, this every tiling, all is that Self.” Our author controverts 
this view :—•) 

The words yad ayam atm v are equal to yatra ayam atma. The 
sentence means this Brahmx the Wisdom-lord &c., exists there only where 
is that Self or Lord. (It does not mean that there is nothing else than the 
Self, but on the contrary it shows the dependence of everything on the Self 
or Lord, 

(But the words yad ayam 4tma may also be explained as “ ya4 cha 
aslv ayam cha iti yad ayam.” It would mean then the identity of the 
Self with everything. This view is also wrong as shown by the author!:— 

The text does not prove identity, for it shows the evil that accrues 
on the wrong knowledge (for the man goes to hell if he sees Brahma 
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anywhere else than in Brahman). On the contrary the text insists on 
getting the right knowledge ol Self (as separate from ones own self 
and as its Ruler.) In fact the text use.s the word anyatra “in something 
else” and not anyat. Had it meant identity, the words would have been 
“ anyad atmano Brahma veda, c^e.,” and not an^^atra atinano, &c. The 
very fact that anyatra, in the loeative ease is used, shows that yad aj^ain 
atina must also be explained in the locative ease, as 3^11^ a3^ani atma. The 
word 3^at being an avya3^a or indeclinable be used in all eases without 
change of form. It is here in the locative case and is equal to 5^atra. It is 
similar to the ablative use of • The word 3"at. is often used with 
ablative sense and has then the meaning of yasmat. In fact in the case of 
the indeclinables the first case is to be construed in all the seven cases 
according to context. Therefore yat is here equal to yatra. Moreover 
the illustrations of the striking of the drum, the conch shell, the lute show 
that everything is subordinate to the Self and that the Self is the cause of 
eveiytiling, and not that everything is the Self. For the sound of the 
drum is not the drum. Nor is the drum the material with which the 
sound is formed, for the sound is perceived as separate from the drum 
and in a place where the drum does not exist. Had the drum been the 
material cause of sound, it would have been everywhere where the sound 
travelled, for the substance can never be separate from the thing made 
out of it. But the sound does travel to another place and may be heard 
or resound there, though the drum, its cause, may not be there. In fact 
these three, illustrations of the striking of the drum, show that they 
are illustrations of the will of the Lord. (The Lord is the cause of the 
universe in the same way as the musician is the cause of the sound of drum, 
&c.’' A man who sees the drum, and sees it struck, never mistakes tlie 
sound as that of a trumpet. Similarly a man wdio sees the Lord, under¬ 
stands at once that the world is not governed by any one else but by the 
Lord, and that the world is subordinate to him. He knows that the 
world is under the will of the Lord, as the sound of the drum is under the 
will of the musiiuan that strikes the drum. The same fact that tlie Lord 
is the cause of the world and that it is under His control, is shown by 
tlic further illustrations of the fire and smoke, the ocean and the lump of 
salt, &c. For the fire is certainly not the smoke though the cause of 
smoke, nor is Ocean the water though it is the receptacle of all waters. 
Nor are waters the receptacle of other waters, but it is Varuna or a tank, 
&c., which are the receptacle of waters. Such is the Ocean a big tank 
the receptacle of waters and separate from watej’s. 
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In the same way when a lump of salt is dissolved in the water of 
tlie ocean, it gets the name of ocean or Varuua or tank, &c., because now 
its container is the Ocean, &c. The Adorable Lord is infinite and,shore¬ 
less like the Ocean or Varuna or the big tank. Similarly a jiva called 
Vijnanaghana and produced from the concourse of elements attains 
dissolution, like the lump of salt, in the Lord. The released Jivas stand 
in the place of the waters of the Ocean. They are jnany in numbei*, but 
all having one characteristic, just like the molecules of the water of the 
Ocean. They are infinite in number, but all have one receptacle the Ocean 
and all constitute the water of the Ocean. 

(ddie text says“na pretya sanjun asti. ” According to ordinary 
explanation it is translated as meaniltg that after deathjhere remains no 
consciousness. The word sanjmt is translated as consciousness. Our 
author combats this view). 

The very name (sanjna.) of the Muktas is not known to the nou-nuik- 
tas, or their condition is not known to the non-muktas, except through 
the Sastra. (The saying of Yajnavalkya is no doubt dark, but he dearly 
could not have meant that the dead lose all consciousness.) 

For having said that there is no sanjna, he next says aiamva are 
idam vijnanaya,'* ''this is enough that the Muktas know the-Lord.’' 
There is little wisdom or knowledge in knowing that the dead Lave no 
consciousness. Yajnavalkya was trying to illumine Maitreyi, so he 
could not have given this doctrine of iion-consciousness. Moreover the 
attainment of complete Nescience is not the aim of life. It is rather the 
attainment of all-knowledge. So also Ytljnavalkya could not have taught 
the doctrine of anniliilatioii of consciousness. What thing can be more 
painful than the condition of a drowned unconscious person. That 
the Muktas retain consciousness is proved. The Muktas have no contact 
again with Pj-akriti, for they have seen the truth. When a new Creation 
starts, Prakviti has no power over these Muktas, and cannot bring them back 
into the world-cycle. All the Muktas are equal to Brahman in the matter 
of enjoyment and the objects of enjoyment, they are inferior to Him only in 
the matter of World-business. They cannot create, &c., a world as appears 
from the following quotation of Vayu Piirana also :—In that condition of 
Mukti they have diversity of relations, enjoying diversity of pleasures. 

Though the Muktas are like Brahman in their enjoyment, &c., yet 
they are subordinate to and dependent upon Brahman. This is indicated 
by the use of the word Jiva in the above quotation. Therefore, the words 
sajna nasti in the text mean that the condition of the muktas is not 
known to the noii-maktas:—it is a transcendent state. 
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(The author now explains the phrase atnianastu kaiiiaya patih priyo 
bhavati, &c.) 

A husband by his own will cannot make himself loved by his wife, 
nor similarly the wife by her husband. It is through the will of the Lord 
Visnu alone that they beeome beloved of one another. Yea it is the will 
of the Lord that makes a man love his own self even. If the Lord wills 
otherwise, a man becomes so disgusted with his own self, that he commits 
even suicide. Nay worse than that, he commits such sins as he knows 
would take him to regions of pain. Thus through atmaii (self) he injures 
the self (atman). 

(The author next explains the text brahma tarn paradat, &c., and 
sarvam viditam);— 

Hari being the Highest, one vvho knows Him knows inferentially 
everything else, for the knowledge of the principal includes as it were 
the knowledge of the subordinate. Everything else does not really become 
known, but as if, they were known. 

He who does not know that the Brahman-class represented by 
Brahmd is under the control of Visnu is cast out by Brahma himself 
into the darkness called Para. Similarly who does not know that Vayu, 
representing the Ksatra class, is also under the control of Hari is thi*owii 
by Vayu into darkness. Similarly the lord of wealth representing 
wealths. Similarly all the devas presiding over the Planes aiid the five 
elements and over every other thing throw out such a man. (By the word 
bhutani in the text is meant the devas presiding over elements, for dead 
elements liave no power to send any one to hell. So must also be explained 
the word loka as meaning the presiding deity of the lokas. The word 
sarvam in sarvam tain paradat also means the presiding deity of sarva or 
everything namely the goddess Mula-prakriti. 

(The author now explains the words idain brahma, idain ksatram 

&c.). 

Everything exists in Brahman or Visnu, is born from Visnu and is 
always under the control of Visnu. 

As the sound of the conch is under the control of the devata of the 
conch, so everything is under the control of A^isnu. 

From the Lord Vi^nucame out the Vedas, the t^rutis called Vidya, all 
the Upanisads, the Pancharatra-Samhita, the Brahma Sutras and various 
explanations of the Vedas. All these and the world came out of the Lord 
Hayagriva. As the v/aters of the ocean are under Varuiia, its presiding 
deity, so also all beings be they Mukta or not, according to their merits 
or demerits, are under the Lord and obedient to His will. If a 
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Mukta has no knowledge of the objects of perception, such as scent, d^c., 
and also if he has no distinct knowledge, that of the Lord Parainatnian 
as well as of himself, who is there who will look for such a Mukti which 
is nothing but stupor. It has, therefore, been said in the Hayagriva 
Sainhita ‘‘The Bralnna and otlier Beings, when they get Mukti according 
to their respective capacities, are under the Lord and obedient to the great 
Lord Visnu and enjoy the objects as likes them best.” By Sruti it is 
to be understood that collection of words of which the sense and words will 
never vary in every creation, wliilst Itihasa or history, &c., will never 

vary in their senses, though they may vary in words. The Vedas liave 
always their origin in the Lord Visnu, but when they are seen by Brahma 
and others it is said Brahma, c^c., are the Risis. Tlie Vedas are simply 
the words of the Lord Visnu, whilst Brahma and others must first practise 
austereties in order to see them. 

Here ench the on the Maitreyi Brdhmai\am, 


Brahmana Fifth. 

MANTRA II. 5. 1. 

lyam, this, Pptliivi, the earth; the presiding deity thereof. Sar- 
ves&m, of all. BhOtanftm, of the bodies, of beings, ’iv Madhii, honey-like 
sweet, because of her protection. Asyai, this, Prithivyai, of the earth. 

The fourth case-ending for the sixth. Sarvani. all. «rat(5i BhittAni, bodies ; 

beings. Madhu, sweet lor the service they render, Ayam, this. 

TejomayaV, luminou.s. 'Jrpupt: Amritamayah, immortal; eternal, jct: Purusal.i, 
Purusa. »i: Yah, who. 'aw Asy&m, this, Prithir'yAm, in the earth, 'i 

Cha, and. 'i: Yalj, who. Cha, again. Ayam, this, ajaitrt AdhyAtaman, 

abiding in the body and therefore limited by it. SArirah. present in the 

deity of die body. Tejomayali, luminous, 'a^cuui: Amritaniaya^, immortal; 

eterLl. Purusah, Purufa. Salj, He. ?mAyam, He wbo is in the body 

of the deity of the earth ; Hayagriva. a: Yah. who. Ayam, this, 'aif'n Atma, 
He who is in the body of the presiding deity of the earth. Idam, it. 


A 
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Amritaro, eternal. Warn, it. Brahma, possessing all tlie qualities. Warn, 
it. Sarvam, all pervading. 

1. This earth is sweet to all the beings; and of this 
earth all the beings are sweet. Again the Luminons, eternal 
Pnrusa who is in the deit}? of this earth, who abides in the 
body of that deity (and therefore limited by it), Avho is present 
inside the deit}^ Avho is Luminous, Eternal Purnsa, that is 
He who is this Atman—(Hayagriva). He is Eternal ; He 
possesses all the qualities and He is all-pervading.—125. 

MANTRA 11. 6. 2. 

U 11 

Im^bj these, qirq: Apab, "vvafers; the presiding deities thereof. Bqqi 
Sarvesdm, ail. HfiRi Bliht4ii4m, of the bodies; of beings, ’qq Madhu, honey; 
sweet, Asdm, these, qfqi Apam, of the waters. Sarvatji, all. 

Bhutani, bodies ; beings, qq Madhu, honey-like ; sweet. m\ Ayam, this. q%qq: 
Tej 6 mayah, luminous, Ainritamayab, immortal; eternal. 3 ^: Purusal?, 

Purusa ; the being, q: Yab, who. Asu, these. Apsu, in the waters, q: 
Yah, who. q Cha, again, qiqq; Ayam, this, qnaiim* Adhyatmau, abiding in the 
body. W: Raitasab, present in the body of the deity of the Semen, u^rqq: 
Tejomayah, luminous, qi^qq: Amyitamayah; immortal, eternal, qqq: Purusah» 
Purusa. q: Sab, He. qiqn Ayam, He who is in the body of the deity of Semen, 
qq Eva, only, q: Yah, who. qiq^ Ayam, this, qncqr Atma, He who is in the body 
of the deity of Semen, Idam, it. Amritam, eternal. Idam, it. 
Brahma, possessing all the qualities, Idam, it. Sarvam, ail pervading. 

2 . These waters are honey to all the beings; and of 
these waters all the beings are honey. Again the Luminous, 
Eteimal Purusa who is in these waters, who abides in the 
body, who is present in the body of the deity of Semen, who 
is Luminous, Eternal Purusa that is He who is this Atman 
(Hayagriva). He is Eternal; He possesses all the qualities 
and He is all pervading.—-126. 
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MANTRA II. 5. 8. 

R ^Tf^R^^ftF^fTS^J^TT^T: H qiS^TITR^- 

’jcfmt 0 ^ (I 

^Wfi[ Ayam, this, Agiiih, fire. Sarvesdm, all. HfiRi Bhutanam, of 

the bodies ; of beings, ’R Madhu, honey ;. sweet. ^ Asya, this. Agneh, of 
fire, Sarvani, all. nmf^ Bhhtani, bodies; beings. ^ Madhn, honey-lilce; 
sweet. Ayam, this. Tejomayah, luminous. Amritamayal?, 

immortal; eternal. 5 ^: Purusalp, purusa ; the being. Yah, who. ^1^1 Asmin, 
this. =31^ Agnau, in fire, q: Yai^, who. Oha, again, Ayam, this, 
Adby^tmam, abiding in the body Vanmayal?, present in the body of 

vak, i.e., in the body of the deity of speech, Tejomayah. luminous. 

Amritamayah, immortal; eternal, Puriisah, purusa, Sah. He. 
^ Ayam, He who is in the body of the deity of V4k (Hayagrlva). ^ Eva,, 
only. ?i: Yah, who. Ayam, this, Atm4, He who is in the body of the 
deity of V4k. ^=^Idam, it, ^ Amritam, eternal. Id am, it, Brahma, 
possessing all the qualities. Idain, it. Sarvam, all pervading. 

3 . This fire is honey-lilje to all the beings j and to this 
fire all the beings are honey. Again the Luminous, Eternal 
Purusa who is in this fire, who abides in the body, who is 
present in the body of the deity of fire, who is Luminous, 
Eternal Purusa that is He who is this Atman (HayagHva). 
He is Eternal; He possesses all the qualities and He is all 
peivading.—127. 

MANTRA 11. 5. 4. 

II ^ n 

Ayam, this VAyuh, wind ; vayu. Sarvosim, all. BhhtA- 

n4m, of the bodies ; of beings. ^ Madhu, honey-like ; sweet, Asya, this. 
Vayoh, of the wind ; of Vayu. Sarv^pi, all. narfii BhutAni, bodies ; beings. 
^ Madhu, honey ; sweet, Ayam, this. Tejoniayal^, luminous. 
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Amritamayal?, immortal. 3 ^: Purusa^, Purusa; being. Yah, who.. 

Asmin, this. ^ V4yau, in the wind; in A^ayu. Yah, who. ^ Cha, jagain. 

Ayam, this, Adhy^tmam, abiding in the body, nn?: Pr4nah, present 

in the organ of touch, in the body of the deity thereof, lejomayah, 

luminous. Amyitamayah, immortal; eternal. 3^* Purusah, Purusa* 

Sah, He. Ayami He who is in the body of the deity of the organ of touch 
(Hayagriva). ^ Eva, only, q: Yah, who. ^Ayam, this. Atm a, He who 

is in the body of the deity of touch, Idam, it. Amritam, immortal, 

eternal. Idam, it. Brahma, possessing all the qualities. Idam, it. 

Sarvam, all pervading. 

4 . This Vayu is sweet to all the beings ; and to this 
Vayti the beings are sweet. Again the Luminous, Eternal 
Purusa who is in this Vayu, who abides in the body, who is 
present in the body of the deity of the organ of touch, who is 
Luminous, Eternal Purusa that is He who is this Atman 
(Hayagi'lva). He is Eternal; He possesses all the qualities 
and He is all pervading.—128- 

mantra II. 5 . 5 . 

sBiin. Ayam, this. Adityab, the sun. Sarvesam, all. Hjipii BhO- 

tAnftm, of the bodies ; of the beings, ’ig Madhu, honey ; sweet, ^ Asya, this. 
<jnf^r«nJi Adityasya, of the sun. SavvAiji, all. gmR BlnltAni, bodies ; beings, 

.ig Madhu, honey-like, Ayam, this. Tejomayah luminous. 

Amritamayalj, iininoTtal; eternal, jw: Purusah, Purusa ; the Being, ’t: Yalj, 
who. Asmin, this. Aditye, in the sun. Yah, who. ^ Cha, again. 

Ayam, this, wattfsa AdhyAtman, abiding in the body, CliAksusalj, present 

in the organ of the eye ; that is, present in the body of the deity thereof. 
Tejornayalj, luminous. <iigtnti): Am ri tarn ayah, immortal; eternal. 3 ^: Purusah, 
Purusa. Sah, He. 'tra’I Ayam, this ; He who is present in the body of the 
deity of the eye. ^ 'Eva, only. Yah, who. asnj, Ayam, this, isif'ir AtmA, He who 
is in the body of the deity of the eye. Idam, it. Amritam, Immortal; 

eternal. Idam it. afi Brahma, possessing all the qualities, Idam, it. ?8i* 
Sarvam, all pervading. 

5. This sun is honey to all the beings ;.and of this sun 
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all the beings are honey. Again the Luminons,Eternal Purnsa 
who is in this sun, who abides in the body, Avho is present 
in the body of the deity of the eye, who is Luminous, Eter¬ 
nal Purusa that is He w’^ho is this Atman (Hayagrlva). He 
is Eternal; He possesses all the qualities ; He is all pervading. 
—129. 

MANTRA II. 6. 6. 

U i II 

Im^h, these, Di^ab, the quarters. Sarvesam, all. nant. Bhiit4- 

n4iTj, of the bodies; of the beings. Maclhu, honey-like. As 4 m, these, 
Dis4m, of the quarters, Sai‘v^i;ii, all. Bhlitani, Beings ; bodies, 

Madhu, honey ; sweet, wj; Ayam, this, Tejomayab, luminous. 

Amritamayab, immortal; eternal. 3 ^: Purusah, Purusa ; the Being, n: Yal; who. 
^15 Asu, these. f^fDiksu, in the quarters. Yah, who. ^ Cha, again, 
Ayam, this. Adhy atm am, abiding in the body, Srautrah, present in 

the organ of the ear, i.e.j present in the body of the deity thereof, Pr4- 

tisrutkah, Pr^tisrutka by name, Tejomayab, luminous. ^rgcPPi: Amrita- 

mayah, imoiortal; eternal. 5 ^: Purusab, Purusa. Sab, He. Ayam, 

this; He who is present in the body of the deity of the.ear. Eva, only. 
Yab, who. wr Ayam, this, Atmil, He who is in the body of the deity of the 

ear. ^\Tdam, it. Amritam, eternal. ^ Tdam, it. Brahma, possess¬ 

ing all the qualities. s^Idam, it. Sarvam, all pervading. 

6. These quarters are sweet to all the beings ; and to 
these quarters all the beings are sweet. Again the Lnniinous; 
Eternal Purusa w'ho is in these quarters, who abides in this 
body, who is present in the body of the deity of the ear, 
whose name is Pratisrutka, who is Lamirfens, Eternal Purusa 
that is He who is this Atman (Hayagfiva) He is Eternal; 
He possesses all the qualities ; He is all pervading.—130. 

MANTRA H. 5. 7. 

^ ^T?IT ^fT% 
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H vs 11 

m% Ayam, this. Chandrah, the moon, Sarvesam, all. 

BhAtanftm, of the bodies; of the beings. ^fMadhu, honey; sweet. ^ ^ Asya, 
this. Chandrasya, of the moon. Sarvaiji, all. <5atfi Bh 4 tfi,ni, beings ; 

bodies, ’w Madhu. honey; sweet, Ayam, this, Tejomayah, luminous. 

Am'ritamayah, immortal; eternal. 3^: Purusah, Purusa; the Being. 
n: Yab, 'ivho. Asmin, this. Ohandre, in the moon. ?i: Yah, who. Gha, 

again. ^ Ayam, this. Adhyatmam, abiding in the body, ’nag; 

Manasah, present in the mind; i.e., present in the body of the deity thereof. 

Tejomayah, luminous. Amptamayali, immortal; eternal. 3^: 

Purusab, Purusa. n; Sab> He. W3,Ayam, this; who is present in the body of 
the deity of the mind, w Eva, only, Yab, who. 'aw Ayam, this, wgi 
Atm4, He who is present in the body of the deity of the mind. Idam, it. 

AmTitam, eternal; immortal, Idam. it. Brahma, possessing all 

the "qualities, Idam, it. Sarvam, all pervading. 

7. This moon is honey-like to all the beings; and to this 
moon the beings are honey. Again the Lnininous, Eternal 
Purusa who is in this moon, who abides in the body, who 
is present in the body of the deity of the mind, who is Lumi¬ 
nous, Eternal Purusa that is He who is this Atman (Haya- 
griva). He is Eternal; He loossesses all the qualities and 
He is all pervading.—131. 

MANTRA II. 6. 8. 

^ qtsqHT^q- 

II II 

W lyam, this, Vidyut, lightning, SarvesAm all. BliA 

tAnAm, of the’bodies; of° the beings, Madliu, honey-lihe. m?) ^Asyai, this 

Vidyutab, of the lightning. SarvAiji, all. BhAtAni, beings; 

bodies w Madhu, honey. W 5 , Ayam, this, Tejomayah, luminous. 

AmHtamayab, eternal; immortal. S^: Purusah, Purusa; the Being. 
,;Yab, who. greinAsyAm, this, Vidyuti, in the lightning, g: Yah, who. 

q Cha* again. Wl Ayam, this, Adhyatmam, abiding in the body, 
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Taijasa^, light; present in the light, present in the body of the deity 
of the light Tejoniayah, luminous, Amvitainayah, immortal; 

eternai. 5^: Purusah, Purusa iSah, He. Ayam, this ; who is present in 
the body of the deity of the light, Eva, only. Yah, who, Ayam, this. 

Atmd, He who is present in the body of the deity of light. Idain, it. 

Amritam, eternal; immortal. Idam, it Brahma, possessing all the 
qualities, Idam, it. Sarvam, all pervading, 

8. This lightning is sweet to all the beings ; and to 
this ligh tning all the beings are honey. Again, the Luminous, 
Eternal Purusa who is in this lightning, who abides in 
the body, who is present in the body of the deity of light, 
who is Luminous, Eternal Pnrusa that is Pie who is • this 
Atman (Hayagriva). Pie is Eternal, He possesses all the 
qualities, and He is all pervading.—132. 

MA)\TR.\ II 6. 9. 

^ qTsqf(T^q?^^qfi=rq n ^ n 

Aj^am, this, Stanayitnuh, V 4 yu. “ Thunder ” is a name of 

Vayu. Sarvesim, all. Bhfitanfiin, of the bodies ; of the beings, 

Madhu, honey ; sweet. ^ Asya, this. Stanayitnoh, of the thunder. qq?Ri 

Sarvaoi, all. Bh^tani, bodies ; beings, qq Madhu, honey ; sweet, qiq^ Ayam, 
this- q%qq: Tejomayab, luminous, qj^fiqq: Amritamayab, immortal; eternal, qqq: 
Purusah, Purusa, the being, q: Yah, who qiRq^ Asinin, this. Stanayitnau, 

iji the thunder, q; Yah, who. q Cha, again. Ayain, this. Adhy 4 tmam, 

abiding in the body. Sabdah, the deity present in the sound, trqr: Sauvarab, 
the deity present in the musical note, utrqq; Tejornayalj, luminous, qi^qq: Amri- 
tamayah, immortal; eternal, qqq: Purusah, Purusa. q: Sah, He. Ayam, this ; 
who is present in the body of the deity of sound and musical note, vq Eva, only. 
q: Yah, who. Ayam, this, A tin a. He who is present in the bodies of 

the deities of sound and musical note. Tqn.Idam, it. Amritam, eternal, 

^q’tfdam, it. Brahma, possessing all the qualities. Tdam, it. m vSarvam, 
all pervading. 

9. This Vayu (called “ Thunder ”) is sweet to all the 
beings; and to this Vayu all the beings are sweet. Again, 
the Luminous,Eternal Purusa who is in this Vayu, who 
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abides in tlie body, who is present in the bodies of both the 
deities of sound and musical note, who is Luminous, Eternal 
Purusa that is He who is this Atman .(Hayagriva). He 
is Eternal, He possesses all the qualities and He is all 
pervading.—133. 

MANTRA 11. 0. 10. 

Wi Ayam, this, Akafeh, the space, [Sarveshm, all. •wtai 

Bhht&nftm, of the bodies ; of the beings, Madhu, honey-like, w Asya, this. 

Akisasya, of the space. Sarvapi, all. ^ BhhtAni, bodies; beings. 

^ Madhu, honey ; sweet. ^ Ayam, this. Tejomayah, luminous. 

A^mritamayah, immortal; eternal. 3^: Purusab, Purusa; the Being. Yah, 
who. Asmln, this, Akftie, in the space., u: Yab, who. ^Cha,^again. 

Ayam, this, Adhyatmam, abiding in the body. Hrid} 4 k&^ab, 

the' space within the heart; the presiding deity of this spaee. Tejomayab, 

L uminous, Amptamayab, immortal ; eternal. 3^; Purusah, Purusa. 

S' Sab He Ayam, this; who is present in the body of the deity of the 

space within the'heart, ?^l Eva. only. Yalj, who. ^Ayam.tliis. imwiAtmA, 
He who is present in the body of the deity of the space. t^’j.Idani, it. 
Amritam, immortal. W Warn, it. af. Brahma, possessing all the qualities. 
Idam, it. Sarvam, all pervading. 

10. This space is honey of all the beings; and of the 
space all the beings are honey. Again the Luminous, Eter¬ 
nal Purusa who is in this space, who abides in the body, who 
is present in the body of the deity of the space within the 
heart, who is Luminous, Eternal Purusa, that is He who is 
this Atman (Hayapiva). He is Eternal; He possesses all 
the qualities ; He is all pervading.—134. 

MANTRA II. 5. tl. 

^4 
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^^Ayam, this, Dharmalp, the presiding deity of justice; This term 
also implies Tama. Adharma or injustice, Sarvesam, all- Bhflt 4 - 

nam, of the bodies; of the beings. ^ Madlu:, honey; sweet, Asj^a, this. 
Dhannasya, of the presiding deity of justice; of Yama. Sarvatpi, all. 

Bhutani, bodies ; beings. ^ Madliu, honey. ^^AYam,this. Tejomayah, 

luminous, A in ri tain ayah, immortal ; eternal. 5^: Piirusah, Puriisa; 

the Being Y^'lb ^vho. Asmin, this. ^ 5 ^* Dharme, in the ^presiding 

deity of justice, q: Yah, who. ^ Cha, again. Ayam, this. AdhyAtmam, 

abiding in the body, w : Dh^nnah, present in the body of the deity of justice. 

: Tejomayab, luminous. Amritamayah, immortal; eternal. 3^: 

Purusah, purusa. g : Sail, He. Ayam, this ; who is present in the body of the 
deity of justice. ^ Eva, only. ^ : Yalp, who. Ayam, this, Atm^, He 
who is present ill the body of justice. ^’tHlam, it. Amritam, iininortaL 

Idam,it, Brahma, possessing all the Cjualities. Idam, it. Sarvam 
all pervading.’ 

11 . This presidingdeity of justice (Yama) is honey-like 
to all the beings; and to the presiding deity of justice all the 
beings are honey-like. Again the Luminous, Eternal Purusa 
who is in the presiding deity of justice, who abides in the 
body, who is present in the body of the presiding deity of 
justice, who is Luminous, Eternal Purusa, that is He who 
is this Atman (Hayagriva). He is Eternal; He possesses all 
the qualities; and He is all pervading.—135. 

MANTRA II. 6. 12. 

H ’TTS^- 

11 n II 

Idam, this. ^ Satyam, True. It is also a name of Vayu. 
Sarvesam, all. unni Bhutanam, of the bodies ; of the beings, w Madhu, sweet. 

Asya, this, Satyasya, Vayu the presiding deity what is called Satya 

or truth, Sarvapi all. Bhxitani, bodies; beings- ’w Madhu, honey. 

Ayam, this. uSuui: Tejomayal.i, luminous, : Amritamayah, immortal; 

eternal. 3^: Purusah, Purusa; the Being, : Yah, who. Asmin, this. 

B 
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Satye, in the presiding deity of what is called Satj^a or truth. Ya^i, who. 
^ Cha, again. 'Jwj Ayam, this, Adhyatmam, abiding in the body. ?ir 5 j: 

Satyah, present in the body of the presiding deity of Sntya. : Tejomayah, 

luminous. Aniritamayal.), immortal; eternal. : Purusah, Purusa. 

9 : Sab, He. Ayam, this ; who is present in the body of the deity of Satya or 
truth, w Eva, only, n: Yah, who ^ Ayam, this, Atma, He who is 

present in the body of Satya. Idam, it. Amritain, eternal; immortal. 

Idam, it. 351 Brahma, possessing all the qualities. 5 ^ Idam, it. Sarvam, 
all pervading. 

12. This A^ayu the presiding deity of truth is sweet to 
all beings ; and to this presiding deity of Satya or truth all 
beings are sweet. Again, the Luminous, Eternal Purusa 
who is in the presiding deity of Satya, who abides in the 
body, who is present in the body of the presiding deity of 
Satya truth, who is Luminous, Eternal Purusa that is He 
who is this Atman (Hayagriva). He is Eternal; He posses¬ 
ses all the qualities ; and He is all pervading.—136. 

MANTRA Jl. 5. 13, 

^ \\%\\\ 

?? Idam, this, ’nj'i Mflnusam, SSyambhuva Manu the presiding deity 
of every body, Sarvesam, all. Bhutandm, of the bodies; of the 

beings. ’iS Madhu, honey; sweet, srei Asya, this. ’njTO M 4 nusasya, of 
Sayambhuva Manu, the presiding deity of every body. Sarv 4 xii, all. 

^ Bhhtani, bodies ; beings, ’ig Madhu, honey; sweet. ^ Ayam, this. 

Tejomayali, luminous, Amptamayalj, immortal; eternal, 

Purufah, Purusa; the being, ’ll Yalj, who. srfvin Asmin, this, Manuse 

in .SAyambhuva Manu. >t: Yab, who. Cha, again, mn, Ayam, this. 
AdhyAtmam, abiding in the body, MAnusab, present in the body of the 

deity of SAyambhuva Manu. Tejomayab, luminous, Amritamayab, 

immortal; eternal. 5^: Purusah, Purusa; the being, e: Sah, He. Ayam, 
this; who is present in the body of Sayambhuva Blanu. vm Eva, only, v Yah, 
who. Ayam, this, 'aimt AtmA, He who is present in the body of Sayambhuva 
Manu. Idam, it. Amritam, eternal; immortal. Idam, it. a?! Brahma, 

possessing all the qualities, Idam, it. ea Sarvam, all pervading. 

13. This Sayambhuva Alanu the presiding deity of 
every body is honey of all beings ; and of Sayambhuva Manu 



II ADEYAYA, V BEaEMA-SIA, 137, 138. 


227 


tlie pi-esiding deitj' of every body all beings are honey. Again 
the Luminous, Eternal Purusa Avho is in S^ambhuva Manu, 
who abides in the body ; who is present in the body of the 
deity of Sayambhuva Mann, who is Luminous, Eternal Purusa 
that is He who is this Atman (Hayagriva). He is Eternal, 
He possesses all the qualities, and He is all pervading.—137. 

MANTRA 11. 5. 14. 

11 ^« II 

^*i^Ayam, this, ^nrm Atm^j Virineha. Sarves^ni, alL Bhut 4 nam, 

Bhlit^D&m, of tlie bodies; of the beings. ^ Madhu, honey-like; sweet. 
^ 31 ^ Asya, this, * Atmanab. of Virihcha. Sarva^ii, all. 

Bliiitani, bodies ; beings. ^ Madliu, honey ; sweet. Ayam, this, 

Tejomayahi luminous, Amritamayah, immortal; eternal, Puru- 

sab, Purusa ; the being. Yah, who. Asmin, this. Atmani, in 

Virihcha. Yab, who. Cha, again. Ayam, this, Adhyat- 

mam, abiding in the body, wm Atm 4 , present in the body, of every body. 

Tejomayah, luminous, Amritamayah, eternal ; immortal. 5^: 

Purusab, Purusa. Sab, He. ^ Ayam, this ; who is present in the body 
of every body, Eva, only, n: Yab, who. Ayam, this, Atm 4 , He 
who is present in the body of every body. ^ Tdani, it. ^ Amritain, eternal. 
^ Idam, it Brahma, possessing all the qualities. ^Odam, it Sarvam, 
all pervading. 

14. This Virincha is honey-like to all the beings ; and 
to Virincha all beings are honey. Again, the Luminous, 
Eternal Purusa who is in this Virincha, who abides in the 
body, who is present in the body of every Jiva, who is 
Luminous, Eternal Purusa that is He who is this Atman 
(Hayagriva). He is Eternal; He possesses all the qualities 
and He is all pervading.—138. 

MANTRA II. 6. 16. 

H ^TT I 

1 ^ ^TTT*. ^ 
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^itfiT; ^ amt! ^ sn^wa: II tv. 11 

5 : Sah, that ; just spoheii. Ayam, this. vtirHi Attna, Atman, wvi 

Sarvesam, all. wimi ]3hutan4m. of the Jivaa, as well as of the Virinchaa. 'sifavf?'; 
Adhipatih, overlord, because He is superior as well as because ,.tnaintaining. 
^<fT Sarvesam, all. npii Bhht&n&m, of the Jivas as well as of the Virihchas. 
w Raja,’ king ; master. ^ Vai, indeed, mj Tat, it is. w Yatha as 
Rathan4bhau, in the nave of the wheel. ^ Cha. Ratbanemau, injthe 

circumference of wheel, ■v Cha, and. Sarve, all. virt: Aral?, spokes. 
S'ainarpitab, are fastened; are attached, 'tn T^vam, thus, vv Eva, just, ^vife^ 
Asmin, this, 'jnmfs Atmani, in the Great Atman. Sarvaiji, all. mtiH Bhutani, 
Jivas. ti%’Sarve, all. ^r: Deval?, the gods. Sarve, all. trar: Lokal.n worlds. 

Sarve. all. nm: Prapah, those that are kept alive by Pi-apa V4yu. cS Sarve, 
all. ^ Ete, these. Wr^m: Atmanah, Virinchaa. Samarpitab, are fastened. 

15, Indeed, this ParamAtman is the overlord of all the 
Jivas and He is the King of all the Jivas. It is as all the 
spokes are fastened in the nave and the circumference of the 
wheel, just so are all the Jivas, all the gods, all the worlds, all 
those that are kept alive by the Prana VAyu, and all those 
A^irinchas fastened (rest on) in that Atman.—139. 

Kote t—Tho glory and the greatnesa of the Lord Atman is spoken here. The two 
examples of the nave ftnd the circumference of the ^Yheel show that the Jivas &c., wholly 
depend upon the Paramdtman both internally and externally. 

MANTRA II. 5. 16. 

q??l^-qT^qqfT qm^^ 5rqq%qT^T% « ^ < U 

qva^^Daciiliyan, Dadliyai ly name, qjw: Alharvatiab, born in the family of 
Atbarvati. nn Tat, just spohen. ^qldam, this. ^!|Madl)u, the Madhu Vidya. 

Asvibbyam, to the twins called Asvins. IJvacba, spoke. ^ Vai, it is 

Avell-known. qyqq Pasyan, the seer of the mantras, Risib, the risi. lat, 

that; just spoken. Etat, this fact; the giving out of Madhu Vidya by Dadbyan. 

Avocliat, said, Nara, Oh two leaders ; oh two heroes (Asvins). Vam, 
of you both, m Yat, that, 'sq* Ugrain, terrible, qq: Damsab, work ; act; cutting 
off the bead of the Eisi Dadhicha and attaching the bead of a horse instead, a 
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terrible act done by the Asvins. Yat, that, ^^^Dadhyah, the Risi Dadliyah, 
Atharra^ab, born in the family of Atharvan. Asvasya, of the horse. 

Sirspa, by the head, like, VAm, to you both. Madhu, the 

M.idhu Vidy4 ProvAeha, said Iti. ^ Tat, both of these, Sanaye, 

for gain ; ie., getting M')ksa. Ha, certainly. ^rfsn!?5^T^^ Aviskripomi, tell ; give 
out. Tanyatuh, thunder, ^fg* Vristim, rain ^ Na, like. 

16. This is verily that Honey (vidya) which Dadhyah 
Atharvana told to the two Asvins. A Risi seeing this spoke 
out: — 

“ 0 Leadei's ! that mighty deed of yours which you 
performed for the sake of (eternal) gain, I shall (as loudly) 
proclaim (to all), as the thunder publishes the rain, when 
thi'ough horse’s head Dadhyah Atharvana taught to you 
the Honey (science) ” (Rig Veda I. 116.12).—140. 

MANTRA II. 5. 17. 

Dadhyah, Dadhyah by name. : Atharvapah, born in the family of 

Atbarvap. Tat, that; just spoken. %k Idam, this. Madhu, the Madhu 
Vidya; the Science of Madhu. AdvibhyAm, the twins called Asvins. 

Uv&cha, spcke. ^ Vai, it is well-known. Pasyan, the seer of the mantras* 

Risil), the R^si. hu Tat, that; just spoken, Elat, this fact; the given 
out of Madhu Vidya liy Dadhyah. Avochat, said Dasrau, oli, killers 

of the enemies. Asvinau, Twin Asvins. ^niwi Athavvapiya, born in the 

family of Atharvan. Dadliiche, to Dadhichi* Asv 3 ^am, of the horse, 

m: Si rah, the head. Pratyairayatam, attacliecl ; placed. ^: Sah, He, 

Dadh^’ah on whose head that of a horse was placed Ritdyan, to keep 

his promise VAm, to you both ’R Madhu, the knowledge of Madhu. n<[ 
Yat, which r^irser*. Tvastram, spoken by (Visvarupa) the son of Tvastri to Indra. 

Kakft 5 mm, Naraj-ana Kavacha, (which is to be concealed), A pi, even that. 

Pravoebat, said. The usual form is Pravochat. Iti. 

17. It was, indeed, tliat honey (the Science of Madhu), 
■which the Risi Dadhyah of the family of Atharvan taught 
the two Asvins. A Risi seeing this (Mantra Rig Veda 
I. 117. 22) sang :—“ Oh, Asvins, killers of enemies ! you 
placed a horse’s head on Dadhyah the son of Atharvah. In 
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order to keep his promise, he said to you the Science of 
Madhu (Madhu Vidya) which was spoken by Visvarupa, 
the son of Tvastri to Indra and even the secret Narayana 
Ka vacha. ”—141. 

MANTRA II. 5. 18. 

5^q ^Tf^!qfqT% ^ qr ^q 3^- eq?i 3 I 
f%^qqRTiq ^q fqi^T^iqi^L U ^ U 

^ Dadhyaii, Dadliayaft by name. : Atbarvaijab, born in the family 

of Atharvan. na Tat, just spoken. Idam, this, ’ij Madhu, the science of 
Madhu; the Madhu Vidya. Asvibhyam, the twins called‘Asvins. 

Uvacha,' spoke. % Vai, it is well-known, toi Pa^yan, the seer of the mantras. 
vsR: Risilj, the rlsil.i. tm. Tat, that; just spoken, van Etat, this fact;' the 
giving out of Madiiu VidyA by Dadhyah. Avochat, said, a: Sah, that. 

STPi: Purufah, the Purusa. : Dvipadalj, of tlie bipeds, jr: Purab, the bodies. 

^ Chakre, created, : Chatuspadalj, of the quadrupeds. Purali, the 

bodies. <rai Paksl, a bird, arar Bhfttva, being; becoming jr: Purab. the 
bodies of the bipeds. ^ : Purab, the bodies of tlie quadrupeds. ^nSain Avidat, 
got into ; entered. Iti. a: Sab. that; Paramdtman. I Vai, indeed, am A yam, 
this 3 ^: Purusab.Purusa. Sarvdsu, all. vj Phrsu, in the bodies. jR 

Puri, within the heart, sm: Sayab, one who sleeps; one who lies, Enena, 
by this Atman, ft'aa Kinchana, anything, a Na, not. ammu AnAvritam, not 
pervaded, Enena, by this Atman, ftiaa Kinchana, anything, a Na, not. 
aia?a Asamvritam, not covered. 

18. It was, indeed, that MadbuvidyA (the Science of 
Madhu) which the Risi Dadhyah of the family of Athar¬ 
van said to two Asvins. A Risi who was the seer of the 
mantra said of that fact thusThat Purusa created the 
bodies of the bipeds, He created the bodies of the quadru¬ 
peds and becoming a bird got into the bodies of the bipeds 
as well as of the quadrupeds. He is, verily, the Purusa who 
is in all the bodies as well as in ali the hearts. Nothing 
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there is which is not pervaded hy Him, nothing there i 
which is not covered by Him.”—142. 

Note:— This manfcra is in support of the previous mantras where it has been said th: 
it is the Lord who is in the body of all the beings and w'ho is in the body of the prcsidir 
deities. Lest one should think that the Lord and tlie Jiva are one, so it has been said 
“It is, indeed, this Paramfttman who is in everybody and in every heart.” This mant; 
also says it is not that the Lord is in the heart of hearts only of all beings, but He pervade 
and covers all things ; He is in and out everywhere. 

MANTRA II. 5. 19. 

II U U 

qs^ri aisreni?. II ^ II 

Dadhyari, Dadhyari by name, towi: Atharvaijabi born in the famil 
of Atharvai?. m Tat, that; just spoken. Idam, this. ^ Madhu, the Scienc 
of Madhu ; the Madhu Vidya. ABvibhy4m, the twins ealled Alvins. ^ 

Uvaeha, spoke. ^ Vai, it is well-known, Pa’iyan, the seer of the mantras 
Risih, tlie Risih. Tat, that; just spoken. ^ Etat, this fact; the giviu 
out of Madhu Vidya. Avochat, said. Rupam, Rupatn ; in each and ever 
one of His forms, Pratiriipab, an image (of the Lord), Babhuvj 

became ; was (the nominative of this verb is ^ jiva). m Tat, that, Rupaii 
the image of the Lord, w Asya, of this jiva. Pratichaksapaya, fo 

directly seeing. So that the jiva may see the Lord. Indrah, the Great Lore 
M4y4bhib, by His Maya; or inherent capacity, Purdrdpah, c 

various forms (of the jivas). lyate, is known; appears. TO Asya, His; c 
the great Lord ludra. Harayab. the forms that pass by the name of Hari. q 
Dasa, ten.* to: Satah, hundreds. -The ordinary form is toI^ ^at4ni. Yuktal 
attached, He, it is well-known. Ayam, He; the Great Lord, Dasa, ten 
the ten incarnations such as Fish> &c. ^^Vai, indeed. ^ Cha, and ; as well as 
Sahasrapi, the thousands. Such as Visva (ra^), &c., who are also called Hari 
sr|R Bahuni, many other forms of Hari; such as Para (v^), &c. Gha, as well at 
Anantani, innumerable forms of Hari; such as Ajita &c. ^ Cha, als{ 

cm Tat, it. ^?m Etat, this; Paramatman. Brahma, full in qualities. ^ 
Apflrvam, having none to precede; eternal TO’c Anaparam, having none t 
follow ; everlasting. Auantaram, besides whom there is nothing, to? 
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AUbyam, vvithotU or outside whom there is uone. ^Ayam.this. ^ Atma^ 
Atman, Brahma, Brahmaij. SarvAnubhiib. the perceiver of all. 

Iti, 3 ucli. Anufiflsaiiam, the doctrine of the Vedas. 

19. It was, indeed, that honey (the Science of Aladhu), 
which the Risi Dadhyan of the family of Atharvan said to 
the Asvins. A Risi seeing this said “ A Jiva is in each 
and everyone of his forms the image of the Lord. Ihat 
form (image) is for the Jiva to see. The Great Lord appears 
to he of various forms through His AIaya,--peculiar capacity 
of His. It is well-known that ten hundred of forms^ that 
pass by the name of Hari are His. Indeed, this Paramatma.n 
is those Haris ; He is the ten (Avatars, such as Alatsya, &c.), 
as well as the thousand (Avatars such as Visva, &c.), also 
many (such as Para, &c.), and numerous others (such as 
Aiita &c) It is Pie who is full in all qualities who is 
ivom eternity, who will be up to eternity, besides whom 
there is nothing, and outside whom there is nothing^ This 
Paramatmaii who is called Brahman perceives all. Such is 


the doctrine of the Vedas.”—143. 

NOTE —This mantra speaks of the absence of difference in all tlie forms of tho Lord 
„ rJln oi ly donbt how can tho Lord, thongh cne, have variety.of .maps 

reTl lch Jiv.a; to remove this doubt, it is said that it is through His t 

eaeh in poh Ji , eonfusion of tho moaning of the 

d Iri whlh also means tho horses of the .Sun’s chariot, the mention of the ten Avatars 
wordH , and very many minor Avatdus in their different groups have been 

Itul" ~ «' '■ 

.ometolIh...»» i" 


MADHYA’S COMMENTARY. 


(In the last verse of this Brahmann. occurs the Vedic mantra “ rupam 
rfipam prati rhpam babluiva.” Others have e.xplained this to mean Uiat 
the Lord became like unto every form, and so there is iio difference 
between the Lord and the Jiva. Bnt onr author explains it by saying:-) 
For every form of the I.ord, the jiva got a similar name which was 
a refl.6ction of that foriD. 

(Not only man was created in the image of the Lord, but every 
oreatur!t cl'ed on the image of some form of the Lord which He had 
assumed in some of His various Avatars.) 
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The word babhuva ” is in the past tense, but has the force 
declaring a permanent fact of nature : as in the sentence “ sad eva sauni 
idam agrp asid in the Chhandogya Upanisad. 

The earth is called honey or like honey, because it gives pleasu 
to men, just as the eating of honey gives pleasure. Similarly all creatui 
are said to be the honey of the earth, for they give pleasure to the Eart 
deva. So all the deva’s presiding over earth, &c., or over the vario 
parts of the human body, give pleasure to man, and in their turn recei 
pleasure from man. For one Lord, the Supreme Vibnu, assuming t 
form of Hayagriva, has infinite energy and is the all-pervading Brahma 
He is called Brahman, because he has all attributes, or He is the fulliie 
of all attributes, and so called Brahman the full. The word ‘‘ sarva 
means “ all,” that is to say, perfect.” The Lord is inside all and 
full and perfect. He is called atman, for He the supreme Vishnu is a 
pervading, and under the form of Hayagriva He exists in all the presidii 
deities of the various elements, &c. 

(The various terms brahman, sarva, atman do not apply to t 
jivas, hut to the Supreme Lord.) 

The Supreme Visnu is the abode and support of all creatures, bo 
from outside and inside of them, as the nave and the circumference 
the wheel, protect tlie spokes of the wheel, both from outside and inside. 

The same Lord Visnu is said to be ten-fold, when He assumes t. 
ten avataras, like those of Fish, &c. In the avataras like Narayana, & 
He is hundred-fold, and in the avataras of Vi^va, &c., He is thousand-fo' 
and so on. He is the one Sovereign King over all Jivas called bhutas ( 
this Brabmana) and over all Solar Logoi or Brahmas or Virinchis call 
Atman in this section. He is called Raja, for He is the Lord of all, He 
called adhipati or Sovereign, for He is the Supreme Protector of all, 1 
exists in every spirit (purusa) as its Ruler. The Lord is called Purut 
because He exists (sat; in the bodies (pura) of all, for “ body ” is call 
“ pura.” Or He is called Purusa, because He exists (sat) in the hearts 
all, for heart is also called “pura.” There, is nothing which 
not pervaded by Him, there is nothing which is not covered by Hh 
there is nothing which existed before Him, there is nothing whi 
will exist after Him, He is outside of everything, yea He is inside 
every thing. He is called Atman because He pervades (vyapta) al 
He is called Brahman, because He is Full of all attributes. He knows t 
hearts of all and is an object of direct intuition to all, for such is t 
teaching of all the Vedas, 


c 
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The word ‘‘ atman ” used in verse 14, does not mean the supreme self, 
but means the solar logos Virihchi. The word manusha used in verse 13, 
does not mean ‘‘man,” but means the Manu or the head of a Human race. 
The words “ satyam ” as used in verse 12, and stanayitnu in verse 9, do 
not mean Truth and thunder, but are both names of the deity Vayu, for 
they are his different forms. 

These (the two forms of V^u called the Truth and Thunder and the 
Virincha) exist in sound or thunder, in truth and in Jivas (Virihehas) as 
their adhyatma, while the Supreme Visnu is even their controller in all 
those forms. Existing in the jivas He is named atman, dwelling in sound 
He gets the name Sauvara, dwelling in Truth He gets the name of Satya 
and dwelling in yam a He gets the name of Dhamia. The word Manuka 
is the name of Svayanibhuva Manu, for he dwells in all men. For Visnu 
dwells both inside and outside of all men also. The Lord Visnu dwelling 
outside is the presiding deity of all the lower presiding deities, and that 
is His adhidaivata form ; while dwelling in man, He is adhyatma. 

Dwelling in the hearing, the Lord gets the name of pratisrutka (as 
in verse 6); while dwelling in lightning, He gets the name (Taijas as in 
verse 8), thus Visnu, is adored under all these various names. (Thus 
He is called S^arira, Raitasa, Vanrgaya, Hridyakasa, Prana, Cliaksusa, 
M4nasa, &c., as dwelling in the body, in the semen, in the speech, in the 
ether of the heart, in the breath, in the eye, in the mind. See.) 

In ancient times, Dadhyan Atharvana taught this Madhu Vidya to 
the two Alvins. From them others learnt it. This is called Hayagriva 
Brahmavidya also and it was learnt by Brahm4 and others also. 

(The words “ pratyairayatani, ritayan, kaksam, tvastrain, and sanaye 
are then explained by the commentator. Their meanings have already 
been given in the text, and are not repeated here.) 

“If thou wilt teach this Vidy^ to any one else, I shall cut off thy 
head ” thus said Indra to Dadhicha Risi. So Dadhicha was under this 
pledge. Therefore when Aiivins asked him to teach them this vidya, 
true to his pledge, Dadhicha refused at first, reminding them of the 
penalty which he would incur. Thereupon As^vins, who were great 
surgeons, said “ we will protect thy head ” and then they cut off the head 
of Dadhicha and placed on his trunk the bead of a horse keeping the 
human head in a safe place, and through this horse’s head, Dadhicha 
taught the A savins the Secret Science of Madhu. When Indra learnt that 
Dadhicha had done so, he cut off the head (horse’s head) of Dadhicha, and 
the At^vins, then replaced the human head and thus Dadhicha became 
whole again. 
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Though Tndra already knew this Madhu Vidy^, for he had taught 
to Dadhicha, yet in the Upanisad, he is represented as having learnt 
from Vii^varupa, son of Tvastri. There is, however, no contradiction i 
this, for Indra wanted to renew or reproclaim this teaching. 


Brahmana Sixth. 

The ivtrodiiction of the Vansa Brdlimariam. 

Not only was this Biahma Vidya taught by DaJliyah to the twi 
As^vins, but that was studied and taught by Virihcha and many other 
A family is of two kinds; a family of the sons and descendants, an 
a family of disciples. Here the family of the disciples who studied-tl 
previous Brahma Vidya from the teachers is given ; for a knowledge < 
the Risis and preachers of the Vidya is of great help to one who wislu 

to know and realise that Vidya. 

MANTRA 11. 61. 

5fTq5RTi:«frqqfr: 

II ^ II 

§ia.n«i: Pautimajyal?. Gaupavan&t, (learnt Brahma Vidya) from Ga 

pavana. Gaupavana, Pautimasyat, from Pautimasya. 

Paulimasya. From Gaupavana. Gaupavanah. Sitfirara Kauiikl 

from KauVika Kau^ikalj. Kaupdiny^t. from Kaupdinya. 

Kaundifyah. viiftOTa S'apdilyat, from ^apdilya S'apdilyal). iiift^wKau^ 

kat from Kau^llca. ^ Clia. %inin 5 Gautamat, from Gautama. ^ Cha, and. 
Gautamalji. 

1. Now follows the geneology :— 

1. Pautim&sya from Gaupavana (learnt this Madh 

vidya) 

2. Gaupavana from Pautimasya, 

3. Pautimasya from Gaupavana, 

4. Gaupavana from Kausika, 

5. Kausika from Kaundinya, 

6. Kaundinya from S4ndilya, 

7. 55andilya from Kausika and Gautama, 

8. Gautama, 
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MANTRA 11. 62. 

f^5fTcI 

TfRTTT^^: 

artrRT^ qi^RT^ 

%5T^’TFTJTt 15IOTT^: ^i^^FRR: 11 H U 

>jiifM^wi(} From Agniveaya. 'JjrfS^ss: Agnives 3 ’al). wfsni<j S&u6>lyat, from 
Sau^ilya- ^ Cha. ^=iS?ai^ Anabhimldtat, from Anabhiml&ta. Cha, and. 5!Pi%ira: 
AnabblmlAtah. ^Rgnna From AnabhimlAta. ^Jinfiff^na: AnabWmlatab- ^i^rara 
AnabbimlatAt, from AnamlAta. 'Jinlnpa: AnabhimlAtah. ^tcfnim From Gautama. 

Gautama]^. ^w’5ndtn!jr»n^ From Saitava and PrAchfnayogya. 

Saitava and Pradilnayogya. From Parasaryya. wii4: EArAsarj’yab. 

nugm i fl BhAradvajAt, from BhAradvAja. BhAradvAjalj. ntr^rara From BhAi^d- 

vAja ^ Clia, and. %?nna From Gautama. ^ Cha, and. %ot: Gautamah. nngrara 
BhAradvAjdt, from BhAradvAja. nRgni: BhAradvAjalj. VRm^m PArAsaryyAt, from 
PArA^aryya. 'iRunS: PArA^aryya. t5i5Tq[ni!(ra VaijavApAyanat, from VaijavApAyana. 
VaijavApAyana^i. From KaudlcAyani. fitfsRimf’i: ICauAikAyani]). 

2. From Agnivesya :— 

9. Agnivesya from SAndilya and AnAbhimlAta, 

10. S^Andilya and AnAbhimlAta from Anabhimlata, 

11. AnabhimMta from Anabhimlata, 

12. AnabhimlAta from Gautama, 

1.3. Gautama from Saitava and PrAchtnayogya, 

14. Saitava and PrAchinayogya from Parasarya, 

15. ParAsarya from BhAradvAja, 

16. BhAradvAja from BhAradvAja and Gautama, 

17. Gautama from BhAradvAja, 

18. BhAradvAja from PArAsarya, 

19. ParAsarya from VaijavApAyana, 

20. VaijavApAyana from Kausikayani, 

21. KausikAyani. 
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MANTRA 


qiTrW^: 

qRTJjr^rf 


?mq=IT':qni:qTq: fTIT?:fTR^T^f17TTfTfeft 5fTT^- 


^r^qrsiRRTqTf ^ir^q: q^: #f¥iTTcCF^: ^vrds^TRqr- 
^T%R{TqqR?T^T%?:R: R^- 

^qr^qr^^ f^^qRqR^rsf^vqrTr^qt q^'q 

tqTq^qfq%> ^Ti ETTt'q'^RqT-’^: 
SfV^^x^l 5Rq'5^RqT^^‘q'5cRfr q:q;W^q^fiflsi^%flqf^- 
RR^Ssqfe: Rqrdt Rqi^: R^T^qR^qr^qt RqqRRqqt 
q^qflq: q^fiit q^> q^T q^r- ii ^ (i 

aigrcin II ^ II f|[§l^s«jT 5 : II r II 

^q^rlwq Ghjritakausikat, from Ghyitakaiisika. Ghritakausikah. 

qiKTapqnmq Parasaryy4yai?4t, from P4r4iSaryyayaca. qrw^rq^: P4rasaryy4yaijat. 
q^3F§Tqq Parasaryyat, from Parasaryya, qrcr5i4: P4rasaryyah. From 

Jalukaroya. ^gq^q: Jatfikar^iyah. qngxinwnq Asur4ya^;i4t, from Asurayaija. q Cha. 
qi^qjrq Yask^t, from Y4ska. q Cba, and. Asurayaijab. Straiva^eh, 

from Straivaci. ^qRi: Straivajjib- %q^: Aupajandhajjeli, from x^upajandhan. 

Aupajandhani. qnq^; Asureb, from Asuri. qjralx: Asurih. Bh4ra- 

dvajat., from Bharadv^ja. ^ 1 x 51 ^; Bh4radvajah. qiT^*"qm Atriyat, from Atreya* qmC^q: 
Atreyah. qrt; M4oteb, from MAijti. qrfi: Mantili. %qqm Gautamat, from Gautama. 
%Tqq: Gautamali. %fpnq Gautamat, from Gautama. %qq: Gautamab. V4tsy4t, 

from V4tsya. qnj^: Vatsyab- Sacddyat, from Sa^idilya. Sa^idilyab. 

tl^tqqiFqmKaisoryyat K4py4t, from Kaisoryya K4pya. qrq: KaisorvyaK^pyah 
^qR^fwq Kumarh4rit4t, from Kumarab4rita. wx^iRq: Kum4rah4ritab* qr^qui 
G41av4t, from Galava. q^q: GAlavali. Vidarbh!kaui?dinyat, from 

Vidarbhi Kaui?dicya. Vidarbbikaucdi5?yab .q^qmrqwra Vatsanapito- 

v 4 bhrav 4 t, from Vat8anap4tovabbrav4t. qqqqqr^qraq: Vatsanap4dv4bhravah. m: 


23S 


beihadAeanyaka-upanisad. 


Pat,hahsaubhara,t, from Pathah Saubbara. w: %>n:: Panthah, Saubbarah. 
Aj’&sy4dfl,ngirasS,t, from Ay^syatlfigirasa. 'Jwmt Ay&sya&bgirasal?. 

Prom Abbbtestvasp’At Abhbtistv&strab. Visva- 

rbpftttvastrat, from VisvarfipattvAstya. Visvarupastvastralji. 

From Asvin. Asvinau, the Asvins. ^qqirswjra Dadblcha Atharva^ftt, from 

Dadhlcba Atbarvatja- DadtyaiinAtharvatiab. qtni^i^ra Atharvaoo- 

daivat, from Atharvanodaivlt. Atharvadaivab. irtv^ra From Mrityu 

Pradbvansana. ^rnnsqrR: Myityuh Pradlivansanalj From PrAdhvam- 

aana. Pradhvamsanab. From Ekayisit. qqpfjiq: Ekapisib. 

From Vipracliitta. Vipracbittib- Vyasteb, from Vyasti. aifg; 

Vyastib. Sanaroh, from Sanaru. San&rub. From Sanatana. 

.wqi?rq: San&tanab. Sanagat, from Sanaga. Sanagalj. From 

Paramestbi. Paramestbl. Brabmaijo, from Brahmao. BrahmA. 

Svayambhbbrabmaoe, to SvayambbCibrabmap. m: Namab, salntation. 

3. From Gritakausika :— 

22. Gritakausika from Parasaryayana, 

23. Parasaryayana from Parasarya, 

24. ParAsarya from Jatukarnya, 

25. Jatukarnya from Asurayana and Yaska, 

26. AsurAyana and Y^ska from Traivani, 

27. Traivani from Anpajandliani, 

28. Anpajandkani from Asnri, 

29. Asnri from BkAradvfija, 

30. BhrAradvaja from Atreya, 

31. Atreya from MAnti, 

32. Manti from Gantama, 

33. Gantama from Gantama, 

34. Gantama from V^tsya, 

35. Vatsya from -SjAndilya, 

36. S^Andilya from Kaisorya Kapya, 

37. Kaisorya Kapya from KnmSra Harita, 

38. KnmAra Harita from Gdlava, 

39. GAlava from Vidarbki Kanndinya, 

40. Vidarbhi Kanndinya from Vatsanapat Babhrava, 

41. VatsanapAt Babhrava from Pathi Sanbhara, 

42. Pathi Sanbhara from Ayasya Angirasa, 

43. AyAsya Angirasa from Abhuti TvAstra, 
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44. Abhuti Tvastra from Visvarupa Tvastra, 

45. Visvarupa Tvastra from Asvinau, 

46. Asvinau from Dadhyach Atharvana, 

47. Dadhyacb Atharvana from Atharvana Daiva, 

48. Atharvana Daiva from Mrityu Pradhvamsana, 

49. Mrityu Paradhvamsana from Pradhvamsana 

50. Pradhvamsana from Ekarsi, 

51. Ekarshi from Viprachitti, 

52. Viprachitti from Vyashti, 

53. Vyashti from Sanaru, 

54. Sanaru from Sanatana, 

55. Sanatana from Sanaga, 

56. Sanaga from Paramesthin, 

57-. Paramesthin from Brahmfi.n, 

58. Brahman is Svayambhii, (self-existent). 
Adoration to Brahman. 

B.er(i ends the Vamka Brdhmaiia, 


The Bhdsya on the Vamsa Brdhnavam. 

It has been said in the Brahmfi,n(3a PurAna, that P&rA^arya and 
Jatukarnya are the two sons of ParAiiara; and they were born of a 
Bj-filiman wife of his. So the word Paras^arya in the mantra is a different 
person from Krisna Dvaipayana Veda Vya§a (^?n§[ It has 

been said in the Garuda PurAna that Brahma, studied this Bi'ahmavidyA 
from Hayagfiva who is no other than the supreme Brahman Visnu ; and 
Sanaka got it from Brahma. So it is not that (Pararaesthi 

VirAt) got this vidyA from BrabmA the Hiranyagarhbha. 

Eere ends the Bhd?ya on the Vamsa Brdhmanam. 



II 

ADHYAYA THIRD. 

Asvala Brahmana. 

MANTRA III. 1. 1. 

3^ II ^ f f?- 

q>=^T^Rt sTT^^Ur f ;E?T 

sTT^lUT^R^R^Tr fR ^ f 
>JW?fTTT^^T 

sr^: II ^ II 

Vaidehah, born in the family of Videha ; king of Videha, 
Janakal?, Janaka. Bahndaksiflena, called Bahudaksi^a ; such as requires 

a large amount of sum to be given to the priests at the end of the sacrifice. 
Yajnena, by a sacrifice ; Ije, performed the sacrifice. ^ Ha, formerly, m 
Tatra, there; in the sacrifice. Kurupanchal4afi.m, of the countries 

of the Kurus and the Panchals. Br^hmajjHh, the Brahmajjs; the 

wise men. Abhisametal;, assembled, Babhuvuh, became. 15 Ha. 

^ Tasya, that, Vaidehasya, born in the family of Videha; the king 

of Videha. Janakasya, of Janaka. f^Rtwr^r Vijijhasa, great desire to 

know ; curiousity to know. ^ Babhuva, was. Ha. Kafisvit, which. 

EsAm, these. Brahman^nam, among the Brahmans, AnAcha- 

natamah, versed in the Vedas in the highest degree, Iti. w. Safi, he ; the 
king, m Gavam, of the cows. Sahasram, a thousand, Avarurodha, 

pent in a fold, Ekaikasyah, of each (of the cows)- Sriiigayoh, 

in the two horns. Dasadasa, ten ; five in each horn. PAdah, Pada ; 

one fourth part of a pala of gold. Abaddhab, attached, w: BabhAbub, 

were. ^ Ha. 

1 . Jauaka of the dynasty of Videhas once performed 
a sacrifice, called Bahudaksin^. Thither congregated the 
Brahmanas from the land of the Kurus and the Pauchalas. 
Thereupon Janaka Vaideha desired to know which of these 
Brahmanas was the most learned in sacred lore. (So) he 
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pent up in a fold (close to the sacrificial ground) a thousand 
cows and had ten padas of gold attached in the two horns 
of each of the cows.—147. 

MANTRA in. I. 2. 

^ f 

5^=^TR?U5=rr%T: ^ m 

ft^TW?: ^ f ^ 5r%#T 

f fTcTTW t ^ 5 

^ 5([%I5TS^ ^ ff^ fT IT^TT^ ?H7t 

JTT^mT ^ 

II II 

m^jTan, to these (BrahmaJ 3 s 0 UvA,cha, told. ^ Ha »^WrTr Bhagavan- 

tat, venerable ones, Brg.hmao^l?, Oh, Br4hinavs ! Yah, who. m Val?, 

amongst you all. Brahmisthah, versed in the Vedas in the highest degree. 

Sah, He. vm; Et^h, these. * 11 : G4h cows, Udajat4m, shall drive home. 

%fk Iti. ^ Te, these, ari^wr: Br4hmai?4h, the Br^hmaijs. ^ Na, not. Dadhirisut, 

had patience. All became impatient to show of? their learning. Ha. m 
Atha, now ; then. : Yaj ha valley ah Ydj naval ky a. ^^Svam, Hi’s own. ^ 

Eva, only, Brahmach4ripam, pupil; student, Uv^cha, said. ^ Ha. 

%pRi Somya, gentle, Sama^rava, S^masrava ; one who is studying the S4ma 

Veda and its application, ^nr: Etah, these (cows). ^ Udaja, drive home, Iti. 
ut: Tab, these cows, ^'xmx Udachak^ra, collected (the disciple): drove (to the home 
of the Teacher). ^ Ha. u Te, those ; the rest of the assembled Brahmapas. mw: 
Brahma^ah, the Brahmaijs. Chukrudhuh, became angry, m ICatham, how. 
Hah, amongst us. Brahmisthah> the best versed in the Vedas. 2 wm Braviti, 

calls (himself), Iti. Atha, now ; then. A^aidehasya, born in the 

dynasty of ATdeha, or the kings of A^ideha. Janakasya, of Janaka. Hot4, 
hotri, priest; one who pours the offerings in the sacrificial fire. Asvalah, 

named Asvala. ^ Babhuva, there was. ^ Ha. Sah, He. Enam, him. 

Paprachchha, asked. ^ Ha. Yajhavalkya, oh Y^jnavalkya. 5 Hu, 

it is. ^ Khalu, indeed Tvam, thou. Nah, amongst us, ^ 53 : Brahmis- 
thah, versed in the Vedas in the highest degree ^ Asi, art; the last vowel x of 
^ being pronounced in a long tone indicates that these words were spoken 
loudly in order to censure or insult Yajnavalkya. This insult again indicates 
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that the speaker A 4vala was not versed in the Vedas; for those that are versed 
in the Vedas are always respectful and polite, Iti. Sah, He ; Yajhvalkj^a. 

TJvAcha, said. ^ Ha. Vayam, we ; L Brahmisthaya, to one who 

has highest knowledge in the Vedas. Namah, salutations. Kurrnah* 
make. ^ Vayam, we ; L Gokama, desirous of having the cows. ^ Eva, 

only. ^ Sma, are. Iti. Tatal^ then, Eva, only; it was. Hota, 
the Hotri priest. Asvalah, Asvala. u Tam, Him ; Yajhavalkya. i*ras- 

tum, to ask. Dadhre, made up his mind ; determined. 

2. To these Brahmans Janaka said :—“ Oh, venerable 
Brahmanas! whoever amongst you is the most learned in 
sacred lore, can drive these cows home.” All those Brah¬ 
mans became impatient (to show off their learning.) Then 
Yajnavalkya said to one of his pupils—“ Drive them home, 

0 gentle Sainasrava.” The pupil then drove them home. 
The other Brahmans angrily said—“ How is it that he calls 
himself most learned in sacred lore among us ?.” Now, 
there was Asvala, the hotri priest of Janaka Vaideha. He 
asked Yajnavalkya (in an insulting tone)—“ Is it, indeed, 
Yajfiavalkya, that thou art the most learned in sacred lore 
among us all?” He answered (politely)—“ I salute him 
who is the most learned in sacred lore. I but desire to 
possess the cows (for myself).” Asvala, the hota then 
determined to put questions to him.—148. 

MANTRA 111. 1. 8. 

5fTf^;TT ^v^x e 

^ 11 ^ 11 

qqrq Uvaeba, (Asvala) said; asked. ^ Ha. Iti, thus, YAjhaval- 

kya, Oh YAjnavalkya. xi Idam, this. Sarvam, all; all the beings, qn Yat, by 
whom, ^qqr Mrityuna, by death, w'Aptam, got; seized, qq’Sarvam, all 
Mrityun4, by death, Abhipannan, devoured ; subject to- ^ Kena, by what 

means; by the aid of which Purusa. qwq: Yajainanah, the sacrificer- 
Mrityoh, of death. Aptim, grasp ; seizure, Atimuchyate, gets 

himself liberated ; gets rid of. xm Iti. Ritvija, by the priest. ^ Hotpa, 
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by hotn, the Lord Vasudeva who is in Hortvi priest. Agnin4, by fires, by 

the Lord Vasudeva who is in fire, V^chfi, by speech; by Lord Vasudeva who 
is in speech, VAk, (Lord Vasudeva who is in) speech. % Vai, indeed, 
Yajnasya, o£ the sacrifice. ^Hota, (Lord Vasudeva who is in) Hotp,—sacrificer. 

Tadya, (she) who is so well known. lyam, this. ^ V^k, speech ; Lord 
Vasudeva who is in speech. Sah, He. m Ayam, this. Agnih, fire ; Lord 
Vasudeva who is in the fire. Sab» He. ^aiHotd, the sacrificer. Sab, He. 

Muktifi, the giver of Mukti; the means of .attaining Mukti. From Mucha, 
to get released and kti, the means. ^ Sa, she. Atimuktih, the giver of 

absolute liberation ; the giver of more bliss to the gods than to the man. 

3 . He asked then :—“ Oh Yajnavalkya, since every¬ 
thing here is grasped by Death—yea swallowed by Death, 
by what means is a pious man freed from the grasp of 
Death ? ” (Yajnavalkya replied )—“ It is through the (Lord 
Vasudeva in the) Hotri priest, in the fire and in speech ; (that 
one gets salvation). It is indeed, the (Lord VSsudeva in) 
speech, that is (in) the Hotri of the saci’ifice. He who is (in) 
the speech is verily (in) fire and (in) Hotyi as well. He 
(it is) who gives Mukti and atimukti (to the Devas).—149. 

Notr The answer that Yajnavalkya gave is this. A sacrificer gets rid of the 
death if he worship.s Vasudeva who is colled Hotri, Agni (the fire) and Vdk (the speech). 
He is so called because He is within each of them. It is He, therefore, who is said to 
be performing their respective functions. In order to remove the doii^t that Vasudeva 
who is in different individuals (Hotri, Agni and Vak) may be different gods, it has been 
said that Vrisudeva who is in speech is the same VSsudeva who is in the Hotri; and 
Vasudeva who is in speech is none but He who is iu Agni (fire) and Vfisudeva who is in 
Agni (the fire) is the same as He who is iu the Hotri. 

MANTRA 111. 1.4. 

^ 51%: 5 FfTl%“ 

51 %: W ^ W 

Uvaeba, (Asvala) said ; asked. Ha. Iti, thus. «u^^^’YAjnaval- 
]^ya—Oh, Yajnavalkya. Idam, this. Sarvam, all; all the beings. ^Yat, 

by whom. AhorAtrfibhyam, by day and night. Aptam, got; seized, 

grasped. Sarvam, all. AhorAtrabhyfim, by day and night, wfwm* 



244 


brihadArai^yaka-ijpanisad. 


Abh-ipannam, devoured ; subject to : swallowed. ^ Kena, by which means, by the 
aid of which Purusa. Yajam^nah, the sacrificer : a pious man. 

Ahortoayoh, of day and night, Aptim, seizure ; grasp. Atimuchyate, 

gets himself liberated; gets rid of. ^iulti. Ritvija, the priest, 

AdhvaryuQ&, by the Adhvaryu. the priest proficient in Adhvaryu ; Sankarsana 
who is in Adhvaryu. Ohaksusa, by the eye ; Lord Sankarsana who is in 

the eye. Adityena, by the sun; Lord Sankarsana who is in the sun. 

Chaksuh, the eye; the Lord Sankarsana in it. tVai, indeed. Yajnasj^a, 

of the sacrifice. Adhvaryuh> Adhvaryu ; Lord Sankarsana in him 

Tadyat, (He) who is so well-known. Idam, this Chaksuh, the eye ; the 
Lord Sankarsana in it. Sah, He. ^ Asau, this, Adityah, the sun ; 

Lord Sankarsana in the sun, Sah, He. Adhvaryuh, the priest; 

Lord Sankairsana in- him. Sab, He. Mnktib, the giver of Mukti; the 

liberator, vSA,, She. Atimuktih, the giver of absolute liberation ; the 

giver of more bliss to the gods than to man. 

4. (Asvala asked again);—“Oh, Yajnavalkya, since 
everything here is grasped by day and night (time), yea 
everything is swallowed by day and night, by what means 
is a pions man freed from the grasp of day and night 
(time) ?” 

YSjflavalkya replied :—“ It is by (means of the Lord 
Sankarsana in the) Adhvaryu, priest; in the eye and in the 
sun.” It is indeed, the (Lord Sankarsana in the) eye that 
is the Adhvaryu of the sacrifice. He who is (in) the eye is 
verily who is (in) the sun and who is (in the) Adhvaryu. 
He (it is) who gives Mukti (to men), and Atimukti (to the 
I)evas.)—150. 

MANTRA 111. 1. 5. 

'I srroi: ^ h ^ 

II Vt I) 

UvAcha, (Asvala) said ; asked. Ha. Ifci, thus, Y&jnavalkya, 

Ob, Y4jnavalkya. xi Idam, this. Sarvam, all ;iall the beings. ^ Yat, by 
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whom. IP^^-»TO,Pfirvapaksaparapak8ftbhyam,bythe light and dark halves 
of the Innar month ; by bright fortnight and dark fortnight, w' Aptam, got; 
seized, Sarvam. all. PhrvapaksAparapaksAbhyam, by the 

light and the dark halves of the lunar month, sifw' Abhipannam, devoured ; 
subject to Kena, by which means ; by'the aid of which Purusa Yaja- 

manah, the sacrificcr. s^romro^i: Phrvapaksaparapaksayoh, of the light and the 
dark halves of the lunar month ; of the bright fortnight and the dark fortnight. 
5nffr Aptim, secur e ; grasp. Atimuchyate, gets himself liberated ; gets rid 

of. sfa Iti. viriksn Ritvija, the priest, Udgatra. by the chanter of hymns ; 

Lord Pradyumna who is in UdgAtri. nraar VAyuna, by the wind ; Lord Pradyumna 
in the vital air. PrApena, by PrApa VAyu ; Lord Pradyumna in it. nw: 

PrApah, prApa; Lord Pradyumna in it. t Vai, indeed. Yajnasya, of the 

sacrifice, IldgAtrA, the clianter of hymns ; Lord Pradyumna in him. 

Tadyah, (He) who is so well-known, am' Ayam, this, m: Prapah, prApa; Pra¬ 
dyumna in it. a: Sah, He. am: Vayulj, the vital air ; Pradyumna in it a: Salj, He. 
a?aimTTdgAtA.chanter of hymns; Pradyumna in Him. a: Salj, He. jfti: Mu'ktilj. 
the giver of miikt.i or liberation to men. at SA, She. siihjiai: Atimiiktih, the 
giver of absolute liberation ; the giver of more bliss to the Devas than to man. 

5. (Asvala) spoke thus Oh, Yajfiavalkya, since 
eveiything here is grasped by the light and dark halves of 
the lunar month, yea swallowed by the light and dark 
halves of the lunar month, by what meang is a pious man 
freed from the grasp of the light and dark fortnights ?” 
(To him thus answered YAjuavalkya)—“ It is (through the 
Lord Pradyumna in the) Udgatpi priest; in the VSyu and in 
Prana. It is indeed, (the Lord in) the Prana that is (in) the 
Udgatpi of the sacrifice, and He who is (in) the Prana is 
indeed (in) the Vayu in the Udgatri. He (it is) who is' the 
giver of Mukti to men and of Atimukti to the devas.—151. 

MANTRA Til. 1. 6. 

TRT ^ TTrf: 

R R 5T%: 

U ^ il 
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Uvacha (Asvala), said ; asked. ^ Ha. Iti, thxis. Yajnavalkya, 

Oh, Y4jnavalkya. ^ Yat, since. Idam, this, Antariksam, the sky ; the 

space. AnAramvaoain, without any stay ; without any foundation, without 

any stair-case. ^ Iva, as if. Kena, which ; what sort of. vsitsr^ Akrameoa, by 
the pillar; by the means, Yajamanal;, the sacrificer. Svargam, the 

heaven. Lokaiii, the world. Here it means Moksa Akramate, 

approaches; gets, Iti. Eitvij4, the priest. Bi-ahma^a, by 

BrahmaQ ; by the Lord Aniruddha who is in the priest called Bi'ahmap. 

Manas4, by the mind ; Lord Aniruddha in it. Chandrena, by the moon ; 

Lord Aniruddha in it. ’in: Manah, the mind; Lord Aniruddha in it. t Vai, 
indeed, ’iw Yajnasya, of the sacrifice, Brahmfi, Brahman j Lord Aniruddha 
in it. Tadyat, (It) who is so welhknown. Idam, this, ’n: Manah, the 

mind ; Lord Aniruddha in it. Sah, He. Asau, this. Chandrah. the 
moon; the Lord Aniruddha in it n: Sah> He. Brahmfi, the priest called 
Brahmaij ; the Lord Aniruddha in him. Sah, He. Muktib, the giver 

of Mukti or liberation, m SA, She. Atimuktib, the giver of absolute 

liberation ; the giver of more bliss to the gods than to man. Iti. 
Atimoksah, the chapter on the means of attaining Moksa. 

6. (Asvala) questioned thus :—Oh, YS.jriavalkya, this 
sky is as if without any support by what ladder then does 
a pious man get to that heaven world.’’ (Yajnavalkya re¬ 
plied) It is by (the help of the Lord Aniruddha in the) 
priest called Brahman, by (the same lord in) the mind and 
by (Him in) the moon. It is indeed, the (Lord Aniruddha 
in) mind who is (in) the Brahman of the sacrifice, and He 
who is in the mind is verily the same who is in the moon 
and in the Brahman priest. He (it is) v.ho is the giver of 
Mukti to men and of Atimukti to the deras.—152. 

Here ends the chapter on the means of attaining Moksa. 

MANTRA 111. 1. 7. 

^ ^ f% eTT^^qrfTfrr 

STTTprf^f^ il ^ H 

W 

Atba, next. Sampadab* on the means of attaining wealth or 

prosperity, or achievements, Uvacha, (Asvala) said; asked, Ha, ^ 
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Iti, thus. Yajnavalkya, Oh, Yajnavalkya. Katibhih, how many. 

Eigbhih, by the Rik mantras, wi Ayam, this. Hota, Hotri; the priest 
called Hotri. ^ Adya, to-day. Asmin, in this. Jiit Yajne, in the sacrifice. 

Karisyati, will perform the praise, sjla Iti. Tisribhih, by three (of 

the Elks), ifn Iti. Katamalj which, m: Tah, those. Tisrah, three. 

W Iti. Puronuvakya, those Riks which are to be chanted before the 

sacrifice. Cha. Jnsin YAjya, those Riks which are to be chanted for the 

sacrifice. ^ Cha, and. sren Sasya, those Riks which are to be chanted for fhe 
sake of praise. Eva, only. ganiT TritlyA, the third. S' Kim, what. aiR: 

Tabhih, by those Riks; by the Lord VAsudeva who presides in these Riks. 
^ralhJayati, obtains; gets. 5ra Iti. Yatkincha, everything, whatever. 

Idam, this Prapabbrit, bears life ; animated with life, Iti. 

7. Next is on the means of attaining prosperity. 
(Asvala) asked thus ;—“ Oh, Yajnavalkya, by how many 
Riks must this Hotri priest perform the praise to-day in this 
sacrifice ? ” (He replied) :—“ By three.” “ What are those 
three?” “Those called Puronuvakya, Yajya, and thirdly 
the grouj) of Riks called Sasya,—these only ”—“ What does 
he conquer by them?” (Y^jhavalkya answered)—“Every¬ 
thing whatever of this world that has life.”—153. 

MANTRA III. 1. 8. 

m rTTfH^?T- 

ff m 

ff ^^^^x^: u c; u 

^3^ Uv^clia (Asvala) said ; asked, f Ha. Iti, thus. Yajnavalkya, 

Oh, Yajnavalkya. Ayam, this, Adlivaryul?, the priest called Adhvaryu. 

Adya, to-day. Asmin, this, Yajiie, in the sacrifice. Kati, how 

many, Ahufih, oblations, ^iwjfd Hosyati, will oiler; will throw into the fire. 

Iti. fu^; Tisrah, three, Iti. Katainah, which. x\x: T4h, these, f^^: 

Tisrah, three, Iti. «ir: Yah, those consisting of sainit and ghee, im; Hutah, 
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being offered ; when poured into the fire Ujjvalanti, burn upwards ; flame 

up. Yalj, those consistirig of flesli l^r: Hutal^, being offered into the fire. 

Atinedante, make great noise. Yah, those consisting of milk, soma, &c. 
|m: Hutab being offered into the fire, Adhiaerate, go downwards . flow 

down, fsfi Kim, what. Tabhib, by them. Jayati, conquers (the sacrificer). 
^ Iti. Yah, those oblations, far: Hutah, being offered ; being poured into the 
fire. Ujjvalanti, burn upwards j flame up Tabhifi, by them. 

Devalokam, the world of Devas. Eva, only, Jayati, conquers, Hi, 

because. Devalokah, the world of Devas. Dipyate, sliines. (The root 

means to shine also). Iva, as it were. Yab, those oblations. I^ar, Hutalj, 
offered ; being poured into the fire, Atinedante, make great noise, wfu: 

TAbhib, by them, Pitpilokam, the world of the Pitfis. ^ Eva, only, 

Jayati, conquers Hi, because, Pilvilokah, the world of the Pitris 

(Fathers), Ati, noisy. Iva, as it were. Y^b, those oblations, im: Hut4b, 
being offered. Adhiserate, flow downwards to the earth. Tabhib» 

by them. Manusyalokam, the world of man. Eva, only, Jayati, 

conquers, Hi, because, Manusyalokab, the world of man. Adhab, 

down ; below. “ Below ” in comparision with the worlds of the Grods and Fathers ; 
but yet higher than hell, &c. Iva, as it were. 

8.1 (Asvala) asked thus “ Oh, Yajuavalkya, how 
many will be the number of oblations that the Adhvaryu 
Avill offer to-day in this sacrifice ? ” “ Three.” “ Which are 
these three ? ” “ Those which on being offered flame up¬ 

wards ; those which on being offered make a great noise ; 
and those which when offered, flow downwards ”—(replied 
Yajuavalkya). “What is conquered by them?” “The 
Shining World does he coxiquer by those oblations Avhich on 
being thrown into the fire flame upwards ; for the world of 
the Devas is as it were always shining. The world of the 
Pitris (Fathers) does he conquer by those oblations which 
on being thrown into the fire make a great noise ; for, 
the world of the Pitris is as it were full of great noise. 
The world of man does he conquer by those oblations which 
on being thrown into the fire flow down to the earth ; for 
the world of man is comparatively below (lower than the two 
former) ”—replied Yajuavalkya.—154. 

Note The world of the Fathers is said to bo ooisy; other oiantras there are such as 
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fT5Th?i?^T H %JT n ^ ii 

Uvacba, (Asvala) said ; asked. ? Ha. Iti, thus, Yajftaval* 

hya, Oh, Yajnavalkya. m Ayam, this, a^r BrahmA, the priest called Brabinai?. 

Daksi^atali, on the ripht side ; on his seat to the right. «Rfnm: Katibhih, 
by how many, ^cnm: Davatabhih. by the deities, Adya, to-day. m' Yajnam, 
the sacrifice. ^trqRfa Gopayati, will protect. Iti. Ekay4, by one. Iti. 

Katama, whicli. 8a, that. ^ EkA, one. Iti. Manab, the mind ; 
Ohaturmukha the piesiding deity of the mind. ^ Eva, only, Iti. 
Anantam, infinite. ^ Vai, indeed, ’h; Manal;, the mind; Ohaturmukha the 
presiding deity of the mind, mm: Anantah, infinite; nunil)erless. 
Visvedevab, Visvedevas; world-rulers in each of whom there is a Ohaturmukha 
to preside. Each Deva being in charge of a Visva or universe. The logos of a 
world system, m Tena, by it; by him ; by the mind ; i.e., by Ohaturmukhab, 
i.e., by Pradyumna who is in Ohaturmukha. e: Sab, He; the priest Brahmatj. 
mn Anautam, of Ananta which is one of the names of the Lord Vistju. ^ 
Lokam, world. ^ Eva, certainly. Jayati, conquers. 

9. (Asvala) asked thus “ Oh, Yajfiavalkya, by how 
many deities will this priest who is called Brahma and who 
is seated on the right side, protect this sacrifice to-day ?” 
“By only one.” “And which is that one?” “It is the 
mind only.” “ Infinite is indeed the mind ; for numberless 
are the Visvadevas. It is through him the mind (i.e., through 
Pradyumna) that he (the priest Brahman) certainly conquers 
the Anantaloka,—the world of the Lord Visnu.—155. 

MANTKA in. 1. 10 . 

^T^rrTT% 5^% 

5n?!i 5 ?ir; 

f% 
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3'q5[?Ti7 m o II 

JTSfjf STlSmUI. II I II 

Uv4clia, (Asvala) said ; asked. ^ Ha. Iti, thus, Qh, 

Yajnavalkya. A yam, this. ^fnrfiT Udg4t4, the priest who chants the hymns 
qifu Kati, how many, Stotriya, hymns of praise; the Ttiks that are set 

apart for being chanted, qiap Adya, to-day. Asmin, ^in this qra Yajhe, in 

the sacrifice, Stosyati, will chant by way of praising. Iti. Tisrab, 

three. Iti. Katamah, which. ?it: Tab, these, Tisrah, three, 

Iti. Puronuvakya, those to be recited before the sacrifice called Puro- 

nuvakya. "q Oh a. Y4jya, those which are to be chanted for the sacrifice. ^ Cha, 

and. 51FTI Sasyfi,, those which are to be chanted for the sake of praise. ^ Eva, 
only, IVitiya, the third, Katamal?, which, ax: Tab, those. Yali, those. 
qn= 2 iTm‘ AdhyAtmam, the presiding deities. Iti. Prajjab, the- lY*aija V4ya *. 
Lord Aniruddha who is in the Pra^ia. ^ Eva, only, Puronuvaky4, 

the group of Kiks which are to be chanted before the sacrifice, qi'rni: Apanab, the 
Ap4na V4yu ; Lord Aniruddha who is in Ap4na. mm Yajya, the group of rifcs 
which are to be chanted for the sacrifice, mn: Vyanab, the Vy4n4 V4yu; Lord Ani- 
xuddha who is in Vyelna. tot: SasyAh, the group of yiks which are to be chanted 
for the praise. cTtR: T4bhib, by those gods, Kim, what, Jayati, conquers. 
tf?r Iti. Puronuv4kyay4, by the group of Sfimas called PuronuvAkyfi ; by 

the deity thereof, Prithivilokam, the world of the earth, siqfu Jyati, con¬ 
quers. Y4jyay4, by the group of Sam as called Y4jya ; by the deity thereof. 

Antariksalokam, the world of the sky. TOmi ^asyaylt, by the group of 
Samas called Sasya ; by the deity thereof. ^%Tqi^ Dyulokam, the world of heavens, 
fift: Tatab, then. ^ Hotd, the Hotri of the king, Asvalab* Asvala by 

name. Upararama, stopped ; stopped from putting further questions. 

10. (Asvala) asked this : —“ Oh, Yajnavalkya, how many 
are the hymns of praise that the priest UdgEta of this sacri¬ 
fice will set to music to-day ?” ‘Three,”—was the reply. 
“ Which those three ?” (asked Asvala). “ Those that are 
called Puronuvakya, those that are called Yajya,—and the 
third those that are called Sasya,” (said Yajiaavalkya in 
reply). “ Which are the presiding deities of these ?” (asked 
Asvala). “ It is Prana (the Lord Aniruddha in Prana) who 
is in Puronuvakya ; it is Apana (Aniruddha in it) who is in 
YSjya; it is Vyana (Lord Aniruddha in it) who is in Sasya,” 
(such was the reply). “ What does he the Udgata conquer 
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by them ?”—asked Asvala. “ He conquers the world of the 
earth by Puronuvakya, the world of the sky by Y4jya and 
the world of heavens by l^asya’'—replied Yajhavalkya). Then 
did Asvala, the Hotri, stop from putting further questions, 
—156. 

Here ends the Asvala Brahmanam. 

MADHYA’S COMMENTARY. 

The sacrificcr who worships the Lord Visau, tlie giver of Mukti, in 
the Hotri, in the sacrificial fire, and in speech, or in the sun, in Adhvaryu, 
and in the eye, is sure to attain Mukti. Such a worshipper is higher 
than the others who do not worship the Lord in this way, even though 
they be Mukta Purusas. He who worships the Lord in Udg^tri, in VA-yu 
and in Pr^na, always sees Visnu before his eyes as a Full Moon shower¬ 
ing greater and greater bliss. Easily does he go to the world of Visnu, 
without doubt—he who worships the Lord in the Manas, in the priest called 
Brahm4 and in Sesa. The terms Hotri, Agnl, &c., are all primarily the 
names of Visnu; and secondarily they have come to mean the priest 
called Hotri ; the sacred fire, &c., by their relationship to the Lord; for it 
is Visnu Himself who performs the functions of the Hotri, &c., through 
them. Therefore, it has been said in the Sruti (Upanisad) that Hotri, Agni 
(fire) and V^k (speech) are all one and the same. But in the four differ¬ 
ent groups each consisting of three, Visnu is to be worshipped in the four 
different forms such as VSsudova, &c. That is to say in the first group 
consisting of Hotri, Agni and V^k, Visnu is worshipped in the form of 
V^sudeva; and in the second group consisting of Adhvaryu, chaksu and 
Aditya, He is worshipped in the form of Sahkarsana. In the third group 
consisting of Bdgatri, Vayu and Prana, He is worshipped in the form of 
Pradyumna, and in the fourth group consisting of Brahman, mind and 
Chandra, Ho is worshipped in the form of Aniruddha He who wor¬ 
ships Visnu in this way, prescribed in the ^rutis, finds no delay in 
attaining Mukti. As the Great Lord Visnu gives Mukti He is also 
said to be Mukti (the saviour). Ho is also called Atimukti because He 
gives greater amount of bliss to the Mukta Devas than to Mukta men. 
This form of worship is meant for the Devas, and not primarily for men, 
(it is too high for them). The Devas and yogins only are fit to worship the 
Lord in this way, because the Lord is Ati-Mukti, the Giver of higher 
bliss to Devas and yogins. He, who worships the Lord in the Riks Puronuva- 
ky^ ( )> Yajya ( ) and ^asya, gets mastery undoubtedly 
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overall that have life. He who worships the Lord in the Ahutis 
( or oblations that burn upwards, or that make noise or that 

melt downwards on being thrown into the fire, gets through the favour 
of Piirusottama mastery over all the worlds Brahma who is the .presiding 
deity of mind, is present in all the devas. To the Ananta-loka or to the 
Eternal World of Visnu does he go who worships the one Lord Visnu 
in the priest called BrahmA, in the mind and in the Devas. Vislvadevas 
are called Ananta because they possess a knowdedge of infinite (ananhat 
worlds ; and because they enjoy the infinite bliss of Moksa. They are 
called Ananta also, because they worship the Lord Yisnu under His designa¬ 
tion of Ananta. He wdio worships the one and the sameTjord Haii thioxigh 
the Puronuvakya, Yajyfi and Sasya hymns obtains pervasion in all w'orlds. 
Pi-ana, Apfma and A^yilna are the respective deities of these three kinds of 
hymns. By so worshipping one obtains the Lord Hari who pervades all 
the worlds. The four forms of Visnu, namely Vasudeva, Safikarsaua, 
Pradyumna and Aniruddha are also included in this worship, ihis foim 
of worship is called Sampat because it gives the devas their 

deva-hood ; as well as because it gives a special form of enjoyment in 
Mukta condition. It has been said that this foim of vvoiship is fit for 
the devas onl}^, men are not entitled to it. The only result that nien 
can derive from the knowledge of this form of worship is that their merit 
or intrinsic worth will be a little more enhanced. This it is in Parama 
Sruti. 

Here ends tlie A^vala Brahmanam.. 


MANTRA 111. 2. 1. 

aft: avafkufi a?T aetafknit 

ffk iTfT ^ ffk it ? ti 

Atha, then. Artabhagah, Artahhaga by name oi* the son of Rita- 

bhaga. J4ratkaravah, born from the family of Jaratkaru. ^ Enam, 

Him. ^ Vaprachchha, asked, Ha. ^ Uvaciia, (Artahhaga) said. ^ Ha. 

Iti, thus. Yajhavalkya, Oh, Y^jnavalkya. ^ Kati, how many, 

Grah^h, organs or senses. Those that take or carry the objects of sense. (From 
Jifgraha take or carry+ ^ affix—those who), Kati, hov^ many, Ati- 

grah4h, objects of perception. Those that bind the Indriyas towards their own 
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selves, vfn Iti. sigl Astau, eight in inimber. niji: GrahAh, the organa of sense; 
Indriyas. .Astau, eiglit. Atigrahah, the objects of sense. ?fS Iti. ^ 

Ye, those. 3 Te, just mentioned, sigt Aatau, eight. n?i: GrahAh, the Indriyas ; 
the organs, Astan, eight, sima?!: Atigrahah, the objects of sense, u Te, they. 
Sia5| Katame, wliicli; wliat. Iti. 

1. Then the son of Ritabhaga, bora in the famil}'' of 
Jaratkarn, asked him. “ Yajuavalkya,” said he, “ How many 
are the organs and how many their objects,?” There are 
eight organs and eight are their objects ” replied Yajna- 
valkya. “ What are those eight organs and those eight 
objects.?”—157. 

MANTEA in. 2. 2. 

II R II 

Prai?ah» the smell; the organ of smell. % Vai, indeed. Grahah, 
an organ : or grasper, g: Sab, He. Ap4aeiia, by smell which thinks itself 

one with scent, Atigrahe^a, the object or the grasped. Grihftah, (is) 

captured ; is drawn towards the scent its object, Hi, because. Apdnena, 

owing to the smell (scent). Gandhfln, various kinds of scent, Jighrati. 

(a man) smells. 

2 . Smell is an organ. It is drawn by the Apdna 
(or scent) its object. (A man) smells various kinds of scents 
by the organ of smell (when it thinks itself one with 
scent):—158. 

MANTRA ni. 2. 3. 

^ ?TT?rrfhJTrtw f| rnfir- 

II ^ II 

Yak, speech. I Vai, indeed, Grahah, an organ, Sah, He. 

N4mnA, by the names ; by the words, Atigrahepa, the object "^m: Gri- 

hitah, (is) captured : is drawn towards the words its objects, Hi, it is well- 
known. Yacha, by the organ of speech. N4m4ni, various kinds of 

names or words. Abhivadati, (a man) speaks. 

3. Speech is an oi’gan. It is drawn by names or 
words its-objects. (A man) speaks various kinds of names 
(or words) by the organ of speech. 
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MANTRA HI. 2. 4. 

n ^ II 

^ Jihvji, the tongue. ^ Vai, indeed, Grahal;i, an organ ’s: Sah, He. 

Rasena, by taste. ^fm%r Atigrahepa, the object. Grihitah, (is) captured ; 
is drawn towards the taste, Hi, it is well-known. Jihvaya, by the 

tongue. Ras4n, various kinds of tastes, Vijanati, (a man) knows- 

4. The tongue is an organ. It is drawn by taste to 
its object. (A man) knows various kinds of tastes by the 
tongue.—159. 

MANTRA nr. 2.5. 

II v 11 

Chaksub. ^Vai, indeed. Grahah, an organ, Sab» He. ^ Rhpepa, 
by sight, by colour. Atigrahepa, by the objet. Grihitah, (is) captured; 

is drawn towards the sight. ^ Hi, it is well-known, ChaksusA, by the eye. 

Rhpipi, various kinds of sights ; the colours, wif^ Pasyati (a man) sees. 

5. The eye is an organ. It is drawn by the sight 
its object. It is well-known that a man sees various kinds 
of sights or colours by the eye.—160, 

MANTRA HI. 2. 6. 

II i w 

w 

^rotram, the ear, ^Vai, indeed. 5?; Gi-cal-rb, an organ. <j: Salj, He. 

Sabdena, by the sound, yltu?*!) Atigrahe^ia, the object, Gyihltalj (is) 

captured ; is drawn towards the sound, Hi, it is well-known, Srotrepa, 

by the ear, SabdSn, various kinds of sounds, ^vipoti, (a man) hears. 

6 . The ear is an object. It is drawn by the sound 
its object. It is well-known that (a man) hears various kinds 
of sounds by the ear.—161. 

MANTRA HI. 2,7. 

'I H ft 

11 VS 11 

w Manah, the mind. ^ Vai, indeed, Grahah, an organ. Sah it. 

K4mena, by desire. Atigrahepa, the object. Gribttah (is) 
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captured; is drawn towards the desire, Hi, it is well-known, Manasd, 

by the mind, K4man, various kinds of desires. K4mayate, desires. 

7. The mind is an organ. It is drawn by desire its 
objects. It is well-known that (a man) evolves various kinds 
of desires by the mind. 162. 

MANTRA lU. 2. 8. 

% U c; 1) 

^ Hastau, the two hands t Vai, indeed, Grahah, an organ. Sah, 
He; it. Karmap^, by action, Atigrahepa, by the object. Grihi- 

tab (isl captured ; is drawn towards the action, Hi, it is well-known. 
Hastdbhy^ra by two hands. Karma, various kinds of actions. Karoti, 

performs. 

8 . The two hands are an organ. It is drawn by the 
action its object. It is well-known that (a man) perfoi-ms 
various kinds of actions by the two hands. 163. 

MANTRA III. 2. 9. 

% 5TfT I) 5. II 

Tvak, the skin. % Vai, indeed, Grahab, an organ. Sab He; it. 

Spar^ena, by touch, Atigrahepa, the object, Gfihitab (is) 

captured ; is drawn towards the touch, ft Hi, it is well-known, Tvacha, by 
the skin, Sparsan, various kinds of touches. Vedayate, knows; feels. 

sIh Iti. ^ Ete, these, Astau, eight, Grahdbi organs. Astau, eight. 

Atigrahah, the objects of sense. 

9. The skin is an organ. It is drawn by the touch 
its objects. It is wrell-known that (a man) feels various kinds 
of touches by the skin. These are the eight organs and 
their eight objects. 164. 

MANTRA 111. 2 10. 

II ^« II 

Uvacha, (Artabh^ga) asked. ^ Ha. vft Iti, thus, Yajnavalkya, 

Oh, Yajnavalkya. qu Yat, it is. Idam (1) this. (2) just said. This mantra 
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has two interpretations; tliej^ are marked by ( 1 ) and ( 2 ) ; ( 1 ) all that we 

see liear, &c. (2) all the Indriyas and fhe objects, Myityoh, of death 

Annam, food. Ivasvit, which- Sa, that. Devata, God. 

Yasyah, whose. ^ 5 : Mrityuh, death, Annam, food. Iti. ^ra: 

Agnib> (i) fire; ( 2 ) the Ohaturmukha who is in fire. ^ Vai, indeed, 
Mrityuh, death, m Sah, He ; (1) Agni; (2) Chaturinukha- Apam, ^1) of 

the sun, because is the term which is applied to all the gods ; or because like 
Varuria the sun is also of the waters ; for the inferiors sometimes 

think themselves to be superiors. ( 2 ) Of the Lord Vispu who protects all. From 
w + to protect. Annam, food. 3 ^: Pun ah, repeated. Mi*ityum, death. 

Apajayati, conquers ; avoids. 

10 . (Artabhaga) asked thus:—“ Oh, Yajuavalkya, it 
is a fact that all this (Avorld) is food to death, which is 
that god whose food is Death ? ” (Yajuavalkya replied): — 
“ Agni (fire) is indeed. Death ; he is food to the sxin. 
Kepeated death does he conquer xvho knows this.”—165. 

OR 

10. “ Oh, Yajuavalkya, it is a fact that the senses 

and their objects are all subject to death ; which is that god 
to whom death is subject? ” “The Ohaturmukha who is 
in fire is indeed death ; he is subject to Visnu, the protector. 
Repeated Death does he avoid who knows this.”—165. 

MANTRA Ill. 2. 11. 

?Fr ^ uuu 

Uvacha (Artabhaga), asked. ? Ha. Iti, thus. Y&jnavalkya, 

Oh, Yajuavalkya. Yatra, when, m Ayam, this. 5 ^: Purusah, the man; the 
man who has got Brahmajnana by the worship of Atman; a Mukta Purusa. 

Mriyate, dies, Asm at, from this man ; from the body of the man 

who 'has got BrahmajMna. w: Fra^ah, the Indriyas, such as speech, &c. 

UtkiAmanti, ascend ; leave. ^ Aho, or. ^ Na, not; do not. w Iti. 
^ Na, not; do not. Iti. YA-jnavalkyab, YAjnavalkya. Uv&cha, 

said. ^ Ha. Atra. in the body. ^ Eva, certainly, Samavanlyante, 

remain. Sal;, He ; the man who acquired Brahmajnana. Uchchhayati, 

swells. Adbrn^yati, is filled.with external wind. Adhmatah, being 

filled with external wind. Mritafi, motionless. ^ Sete, lies; sleeps. 
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11. (Artabhaga) asked thus :—“ Oh, Yajnavalkya 
when this man,—(the man Avho has got Brahmajnana by th( 
worship of Atman)—dies, do his Indriyas like Prana, &c. 
go out of his body ? or do they not ? ” Yajnavalkya repliec 
—“ No, they certainly remain in it. He SAvells, is filled witl 
external wind, becomes motionless and lies (unconscious).’ 
166 . 

Note; —Tlie question is whether a wise man,—the man who has got Brahmaj Sana 
leaves his body through the Brahmanadi, or lives here till the dissolution of his bod 
The answer that Yjijuavalkya gave, amounts to this The wise man does not, immediate 
after his acquiring Brahmajnana, leave the body through the Brahmanadt; but retail 
his body in order to I'eap the fruits of his past actions, and experiences all sorts 
changes that his body is subject to as the consequence of his former deeds. This doi 
he leaves it. But in KhandhSrtha it has been thus explained—No” said Yajnavalkyj 
meaning thereby that the wise man together with his Indriyas, &c., does not go out throiq 
the Brahmauadi, but he ^oes out by one of the doors—such as the eye, the ear, &c. TJ 
sentence ^ has been explained, in the Khandarthain three ways. 

(t) fWt When the Lord takes the Jiva of the wise man and go 

away, the PrSnas, &c., leave the body and follow Him. This pa 

of the answer speaks of the Indriyas—such as speech, <&c. These Indriyas follow the Lo 
Visnu when He takes the Jiva (soul) of the wise man along with Him. 

(2) By Him; by Visnu. Are taken along with the Lo 

Himself; so the sentence means—the Lord Visnu takes the Indriyas along with Hi 
when He takes away the Jiva (soul) of the wise man. 

(S) To Agni, &c., that are the origin of the Indriyas. 

Leave the body and go towards them. The meaning of the sentein 
is this. The Indriyas leavo the body of the wise man and go back to Agni. &c., in whe 
they had their origin. 

mantra til 2.12. 

^ ^ W II 

UvAclia, asked. ^ Ha. ^ Iti, thus, Yajnvalkya, 01 

yajnavalkya. m Yatra, when, Ayam, this. 5 ^: Purusal), the man who hi 
the knowledge of Brahma^i, Mriyate, dies and therefore becomes Muki 

or liberated. ^ Kira, wbat. ^ Enam, Him. ^ Na, not. JabAti, leave 

^ Iti. N4ma, tbe names. ^ Iti. Anantam, infinite; without em 

% Vai, indeed. ^ Nama, the name, wit : AnantAh, infinite, : Vi 

vedevAti, Visvedevas. wr Anantam, infinite ; of Vistju, whose name is Anant 
^ Lokam, the world. Eva, certainly. ^; Sah, He. Tena, bjr that; h 
that name, Jayati, conquers. 

F 
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12. (Artabhaga) asked thus“ Oh YSjnayalkya, 
when this man (the man who has attained Mnkti) dies, 
what is it that does not leave him? ” “It is the name,” 
(answered Yajnavalkya). “Infinite is indeed the name, 
infinite are the Visvadeyas, it is the world of the Lord 
Ananta that He conquers by that name.—”167. 

MANTRA in. 2. 13. 

^ 3^5% 

C •y fN *N *y _O v 

h fTH m 

vr^RT qr’T; qT^4T% ^ 

TJ^ II % \ II 

u R II 

Uv 4 cha, (Artabli^ga) asked. ^ Ha. ?m [hi, thus. Yajnavalky.a, 

0, yajnavalkya. Yatra, when. Asya, this, Mrltasya, dead. 

■Purusasya, of the man who has attained Mukti. Vak, the organ of speech. 

Agnim, the fire; the god of fire Api, even. ^ Eti, goes to. i?nir: 
Pr 4 nah, the vital airs. ^ .Vd-tam, to the Vaya. Ghaksuli, the eye. 
Idityam, to the sun. Manah, the mind. Chandram, to the moon. 

iSrotram, the ear. f^ 3 i: Disah, to the quarters, Sarlram, the. body. ^ 

Prithivim, to the earth, Atma, the Paramatman within the heart of hearts. 

^iT 5 Rra Akasam, to the Parani at man spread outside. %f^rR Lomani, the hairs of 
the body. Ausadhih, to the annual herbs. ^3 It: Kes 4 I>, the hairs of the 

head. Vanaspatin, to the trees. Lohitam, the blood. Ciia., 

Retah, the semen. Cha, and. ^35 ^Ypsu, to the waters, f^^^ Nidhiyate, 
gets to ; becomes one with ; goes back and becomes one with that from which 
it originated. Ayam, this; the Mukta or liberated. 3 ^^: Purusab, the man. 

^ Kva, where. Bhavati, is; remains Iti. Somya, gentle one. 

Hastam, your hand. Ahara, give me. Artabhaga, 0 , Artabhaga. 

Avam, we two* Eva, onlj\ Etasya, this. Vedisyavah, shall 
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know , shall take to each other % Nau, from us two. ^ Etat, this matter 
(mysterious knowledge as it is). ^ Sa janah unfit person. ^ Na, not; (shall 
not know.) Iti, ut Tau, they both ; Yajnavalkya and Artabhaga. 
Utkramya, going out. Mautrayahehakrate, spoke to each other; made 

the discussion. ^ Ha. tr Tau, they both. ^.Yat, what. < 5 ^: Uchatu, said to 
one another. ^ Ha, ^ Karma, it is karma, the Lord action ; the Lord so called 
because He gives the Jlvas the fruit of the actions they perform. ^ Eva, 
only. Ha. tm Tat, that ; Him. ^ 5 : Uchatuh, they said. ^ Atha, and. 

^ Yat, what. Prasasamsatuh, they praised. ^ Karma, the Lord 

Karma. ^ Eva, only. ^ Ha. tm Tat, that ^ Him. imeg: Prasasamsatul), 
they praised, Piujyena, by Holy 5 meritorious. Kar-ma^A, by 

actions; by deeds, Pmjyah, Holy; meritorious. Dhavati, becomes. 

^ Vai, certainly, PApena, by unholy, m: Fapah, unholy. ^ Iti. cm: 
Tatalj, then, Jaratkaravah, born in the family of Jaratharu, wwm: 

ArtabhAgal.i, Artabhaga by name, UpararAma, stopped from putting 

questions, 

13. (Artabhaga) asked thiis :—“ 0, Yajuvalkya, when 
the organ of speech of this dead (Mukta Puiaisa) goes to and 
becomes one with its source-Agni, his vital air to Vayu, 
his eye to the sun, his mind to the moon, his ear to the 
quarters, his body to the earth, the Farami.tman (within his 
body) to the Paramatman spreading outside in the sky, the 
hairs of his body to the annual herbs, the hairs of his head to 
the trees, his blood and semen to the waters, where does 
this man I’emain then?” ” Well, friend,” said Yajnavalkya, 
“ Give me your hands and we two only, 0 Artabh%a, shall 
know of it; and the unfit persons shall not know it.” 
Going out they two discussed it. What they said was “ It is 
kaiina only.” What they praised was—“ It is karma only,’* 
and hi m they praised. By holy deeds a man becomes holy; 
and by unholy deeds a man becomes unholy. Then stopped 
Artabh^a who was born in the family of Jaratkaru.—168. 

Kote The question was whero does the Mukta Puruaa go after death when his 
gross body is dissolved and its ingredients go back and unite with those from whom thoy 
came. The answer we receive is—to “ karma do they go.” “ What are we to understand 
from it ? We understand that when an ordinary man dies he goes to karma, i.c., to Lord 
Wisnu who is in His actions. Therefore, it comes to this that when a man dies, the Lord 
^^snu who is in his actions, takes him to heaven or hell according as his actions are 
holy or unholy. And in the case of wise man, tho Lord takes him to the world of Mnkti 
Here ends the Artabhaga Brahmar^avi. 
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MADHYA’S COMMENTAKY. 

In the text occur the words “ akas^am atma ”—the atiiian enters the 
akaiia. It has been explained by Sankara school thus;—atma means the 
ethei of the heart, for it is the place where the atman manifests itself. 
This ether of the heart enters into the great ether outside and which is 
called Mahaka^a, Our author combats this view. 

Ihe Aka;^a here means the Supreme Self, and atma means tlic 
Supreme Self in the Jiva. That Self which regulated the Jiva goes 
to the Supreme Self. It does irot mean tirat the cardiac ether goes to the 
cosmic ether. It rather means that the Lord in the heart then goes to the 
Loi'd that is in space. 

(Next to the question of Artabhaga as to the going out of the 
pranas, Yajnavhlkya says that the pranas of tire sage do not go out at 
death. Is it not opposed to the texts which say that when the Jiva goes 
out, the pranas follow it. This is thus explained by our author). 

Some men, very few in number-, worshipping only the Atman, though 
attarning rnukti, do not go out of the body (through the Brahrnanadi) 
but through eye, &c. They suffer at death all the bodily pains, such as the 
swelling of the body, &c., owing to tire non-exhaustion of the prArabdlra 
karmas. Oir the exhaustion of the pr-drabdlra kannas, they go to Vispuloka 
and having seen Him remain there. They remain there verily enjoying 
eternal bliss. The devas of the senses, however, leave the body at the time 
of death, and go back to the ancient and eternal Vi^nu TJicse devas, how¬ 
ever, do not go back entirely to their cosmic originals. They go there in 
part only, while a portion of them follows the outgoing Jiva. The Lord 
Vr§nu dwelling in the Iieart of the Jiva goes out to the original called the 
Aka^a. He follows the outgoing devas also in part. Hari gives rnukti to 
the devas through that form of His which exists in wisdom. He carries 
pious souls to Heaven through that form of His which exists in Holy deeds. 

He takes sinful souls to hell through that form of His which exists in 
sinful deeds. 

Very few of the people worship the Lord as Atman. Those few do 
not leave their gross body, but experience various sufferings, death, swell¬ 
ing of their body, &c., as tlie consequence of their former deeds, and hav¬ 
ing attained the finer body and seeing the Lord Visnu face to’ face <^et 
Mukti through his favour. But they live here enjoying eternal bliss ; 
but the presiding gods when they leave this body get to the Lord Visnu! 
The presiding deities of the Jivaswho are giving up this body, go to their 
respective Adhidaivas (Agni, Vak, &c.}, assuming a different form auej 
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tb6S6 deities follov? the Jivas in their changed form when they give up the 
body. Vi§nii who is in the heart of those Jivas assumes the form of 
Aka^a, but the Lord Janardan* follows them from one changed form to 
another, the Lord Hari remains present within the knowledge of the gods 
in the form of that knowledge when He gives Mukti to them. The Lord 
follows men to heaven or hell in the form of Punya (holy deeds) or in the 
form of Pdpa (sin). This is the mystery known among the gods, but men 
know it to be their own Karina, i.e., men think that they go to heaven or 
hell as a result of their own deeds. Therefore, it should not be revealed 
to the ordinaiy people. Lord Bhagavan is called Karma because it is He 
who gives their fruit. It has been said in the Mahabharat that Lord 
Bhagavan is called Papa because he sends down or patana, and He is 
called Punya because He it is who makes holy. 

Here ends the Bhd-^ya on the Artahhdga Brdhmana. 


Bhujyu Bbahmana. 

gjg argrmn i 

MANTRA in. 8. 1 , 

f^T m qrf^^T ^ ^ 

^ II \ 11 

m Atha, then ; when Artabhaga ceased, Lahyayanih, born in the 

family of Lahya. Bhujyuh, Bhujyu by name. Evam, Him; Y4jna- 

valkya. Papraclichha, asked, Ha. UvAcha, asked. ^ Ha. ^ Iti, 

thus, Yajhavalkya, 0 Yajhavalkya. CharakAb, as pilgrims, as 

student wanderers, Madresu, in the country called Madra. Par- 

yavrajama, we travelled. ^ Te, we. KApyasya, born in the family 

of Kapi. («?) Patanja(cha)la8ya. Of patanja(cha)la. GrihAii, 

to the house. ^ Aima, arrived. ?ri, Tasya, his ; of Patanja(cha)la. 
Duhita, daughter. Gandharva grihfta, possessed by a Gandharva. 

Asit, was. ^ Tam, him; the Gandharva by whom she was possessed, 
Aprichchhama, we asked. Kal?, who. ^ Asi, thou art. 
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Iti. Sah, he. Abravit, said; replied. 5^?^^ Sudhanv^, I am Sudhauv^. 

Ahgirasah, born in the family of Angirasa. Iti- ^ Yad4, when. 
H Ttini, him; Sudhanv4 Lokaiiana, of the worlds. Antan, the 

ends; the final condition- Aprichchama, we asked. ^ Atha, then; ^ 

Enam, him; the Gandharva. ^ Abruma, we told. Kva, where. nroRitiT: 
Pariksitab, KAmadevas, who were and will be tlie sons of Visi?u. (wfe Vis^iu, 
from on ail sides, and to look ; one who looks on all sides). Abhavan, 

went, Iti- Sab, that; I, the same person who received the instructions 
from the Gandharva. Kva, where. vruf^riT; Pariksitab, Ivamadevas, the sons 
ofVisiju. Abbavan, were gone. Tva, you- Prichchhami, (I) ask. 

YEljnavalkya, 0 A’^ajnavaikya. where, PAriksitAb, Kama- 

devas, the sons of VisQU. Abbavan, were gone. Iti. 

1 . Then Bhujyu, the son of Lahya asked him. He 
said thus—“ 0, Yajnavalkya, while we wandered as pil¬ 
grims in the country of the Madras, we arrived at the house 
of Pataujala (or Patauchala), the son of Kapi. He had 
a daughter possessed by a Gandharva. Him we asked, 
“ Who art thon ?” He replied—“ I am Sudhanva, the son of 
Angirasa.” While we asked him about the size of the world, 
we said, “ To what world did the Pariksitas, (TCamadevas) 
go?” I,—ask you (the same question whose answer the 
Gandharva had given to me), “ Where did the PSriksitas 
go?” “Let me, Ydjuavalkya, repeat the question ^yhel^e 
did the Pariksitas go ?”—171. 

Bhujjm asks whether Y. knows the aii.svvcr which the G. had given. 

MANTRA 111. 1. 2. 
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^ q;# 

^ f u q ii 

i# ara^nq. 11 5 II 

Sail, lie; Y^jnavalkya. sqrq Uvacha, replied; said. ^ Ha. Sab 
the Gandharva. % Vai, indeed, of course. Uvacha, said (to you). ^ 

the Pariksitas. fm 1'at, there. Agachchhan, were gone. ^ Vai, indeed 

Yatra, wliere. Asvainedhayajinah, those who perform the Asvam 

sacrifice. Here it means the Mukta-Indrae, hoth past and future, who dii 
as well as will get, the high position of an Indra by the performance oi 
hundred Asvamedha sacrifices, Gaelichhanti, go. Iti. Kva, w 

^ Nil. Asvamedhayajinah, the Indrns. Gachchhanti, go. 

^f^’ajcT Dvatrins^itam, thirty two. The modern form is t Vai, im 

^ci<iqivwiR Devarath ah nyAni, divine chariot-muhiirtas. Deva-ratha, means thee 
chariot or sun. Ahan here does not mean “ day,” but a muhurta or 45 min 
32 mnhurtas are equal to 24 hours. As many Yojanas as is covers* 
the sun, by its revolution during a whole day of thirty two muhfirtas. 
Ayam, this ; which is illumined by the rays of the sun. Lokah, loka ; w 

Prithivi, the earth. The earth that is called Tamas, owing to its hard] 
mn Snmantam, on all sides. The ordinary word is i n Tam, it; that v 
or Loka illumined by the sun. ff: Dvil), twice, umu TAvat, as far. Par 
surrounds. ^2?: Samudrah, the ocean called Ghanodak (of thick water.) 
Samantam, on all aides, ni Tam, that, Prithivim, the eai*th. %: I 

twice. Tavat, as far. Paryeti, surrounds, YAvati, as muc 

Ksurasya, of the razor- DhAra, the sharp end. Va, or. YAve 
much as. '*ifwqT: Maksikayah, of the fly. Patram, wing, uranj TAva 
much, m Tat, there ; in the golden egg. Antare^a, inside ; in the m 

Akasah, the sky ; the space. ladrab, Garuda who passes by the x 
of Indra. Supanjah, Supar^ja, the real form of Garuda. Bhhtva, b< 

urn Tan, those PAriksitas. VAyave, to the wind. Prayachchhat, ^ 

VAyub, the wind, urn TAn, those Pariksitas. Atmani, in his own \ 

DhitvA, holding, m Tatra, there, Agamayat, took ; led. Y 

where; to the Lord Pradyumna. Asvamedhayajinah. the perfor 

of the Asvamedha sacrifice. Abhavan, were. Iti. vq^Evam,in this 

Vi Iva, just. ^ Vai, verily ; indeed. Sab, he ; the Gandharva. VAjmm 
wund. Eva. only, Prasasamsa, praised, Tasmat, therefore ; bee 

the VAyu led the Pariksitas to Mukti. VAyub, vayu. vq Eva, only. 
Vynstih, deliverer of individuals consisting of the eight classes of the devas, :! 
&c. VAyuh, vAyu; the wind. 4^: Samastib, deliverer of groups consis 
of the eight classes, Suparpa, &c. Yab, who. Evam, this. ^ Veda, km 
realises. Punah, repeated, Mrityum, death, Apajayati, he conqi 
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cw: Tatah, then. 2 * 3 ; Bhujyiih, Bhujyu by name, Lahy4yanil>, the son 

o£ Lahya. Upai-arama, stopped from putting furtiier questions. ? Ha. 

2, Yajtiavalkya said in reply—“He certainly told 
you that they went there where the Indras go, who perform a 
hundred Asvamedha sacrifices.” Bhujyu ashed, “ Where 
do those Indras go who perform a hundred Asvamedha 
sacrifices ?” (Yaj uavalkya said) “ This world (earth) is as 
many Yojanas as is illumined by the sun’s rays during the 
whole day of thirty-two muhurtas. The “ earth ” (Darkness) 
surrounds it, twice as many Yojanas as the former. The 
ocean surrounds the ‘"earth” (Darkness) twice as many 
Yojanas as the “ earth ” itself. There, so fine as the edge of 
a razor, or the wing of a fly (extends) the space that separates 
the spheres in the midst. Garuda, assuming the form of a 
bird makes them (Pariksitas) over to Vayu. The Vayu, again, 
holding them in his own body, takes them there to Pra- 
dyumna, where dwell the Indras who had performed a hun¬ 
dred Asvamedha sacrifices. Just in this way, certainly did 
he praise the V^yu. Therefore, it is that Vayu is the 
deliverer of individual souls, as well as of group souls, 
etc. Repeated death does he conquer, who knows it.” 
Then Bhujyu, the soir of Lahya, stopped from putting 

further questions.—172. 

Here ends the Bhujyu Brahmartam. 

MADHYA’S COMMENTARY. 

Pariksitas are Pradyumnas, It is Pradyumna whose name is Kama. 
It is lie who has been termed Pariksita Lord Visnu is called 

Pariksita, because it is He who sees all; and Pariksitk means the son of 
Pariksit, K^madeva. Indras are called A^vamedhins, because it is they 
who performed a hundred sacrifices each. It has been said in the Vedas 
that one and the same is the place of residence of all the Kamadevas, and all 
the Indras, that existed in the past and who will flourish in the future. As 
the terms Indra and Garuda are synonymous, therefore, the term Indra, in 
the Mantra, stands for Garuda and not for Indra (the performer of hundred, 
sacrifices). Garuda has two forms, one of a bird, and the other of a 
Ptirusa (man). Garuda, though of the form of a Puru§a, assumes 
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the form of a bird and carries the Kdmadevas and makes them over to 
Vayu for their Mukti. Vayn accepts them in his own body and takes them 
to Lord Vi§nn, named Pradyninna, in whom there are all the Indras that 
have attained Mukti by performing Advainedha sacrifices. It is in this way, 
that Vfiyii gives Mnkti. Thus the Almighty Vfiyn is Superior to all, 
because He leads up (1) tlic devas, (2) the risis, tS) the Pitiis, (4) the 
Yaksas, (5) the Gandharvas,(C) men, (7) snakes and (S) the Asuras to Alukti. 
It is this Vayn who leads up all tlie (1) Supernas, (2) Idas, (3) Sesas and 
(4) Indras and (5—8) their wives to Mukti. Vayu is, therefore, called 
Vyasti (ai%) the Deliverer of the eight classes of devas, etc., and He is 
called Samasti (5Wfs) tile Deliverer of the eight classes of Suparnas, etc. 

Whoever knows this Vayu, how he is Vyasti and how he is Samasti, 
and that the Lord Hari only is superior to him, gets Mukti. TIius in 
Paraina Saihhita. By the word Charaka it is to be understood one 

who travels as a pilgrim; .but others explain it—-one who is travelling as 
a Brahaniacharin, a student). The word Ahan (^^ 0 ^) has many meanings, 
—such as a Mhhni tn, a month, a day, illumination or shining, knowledge, 
strength, etc. But here it is to be taken in the sense of a Mfihurta, whioli is 
a short space of time, one and seven-eighth of a GhatiL^. It is generally one- 
thiitysecond pf^i’t of a day. The gun^s car travels 71428805^ 
.cWojans a day in the sky ; and the wheel of his car goes over that dis¬ 
tance and a third more. This measurement is according to the men of 
Kartayuga, It is all light on both sides of the sun, wherever he may be 
at day or night. Up to this Loka, there is twdee as many Yojanas, the 
world of.darkne.ss called Tamasloka. It is also called Prithivi, because 
of its hardness. Beyond that, there is the ocean, called Mandodaka, which 
is twice as extensive as the Tamoloka. Thus the extremity of the egg is 
fifty krors of Yojanas wide. Then is the golden egg split up by the Lord 
Hari; there is this cut in the sphere fine like the edge of a razor. Thus has 
been said in the Tatvasamhita—that Suparna gives over the Ktoadevas 
to Vayn, who gives them Mukti. 

Here ends the Bh^sya on the Bhujyn Brahmanam. 




UsASTA Brahmanam. 

MANTRA in. 4. 1 . 
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^ ^rTJTT 

sTT^JT srrfwm ^ rr wrjtt mh^ 

'TT^fFT ^ ^ qt 5?TR?T ^TT^R H ?T 

WTtfJT ?T H ^ ^TTT 

»3:^ ^ WTRT ^TRT: n ^ n 

^ Atha, then. Enam, him. '^rww: Chaki%aijah, the son of Chakra. 
^'?r: Uaatal;i, Usaata by name.' Paprachchlia, asked. ^ Ha. Uv^ha, 
said, t? Ha. ^ Iti, thus, Y4jnavalkya, 0 Y^jnavalkya. Saksat, 

visible, direct, not througli the grace of another, AjDaroksad, eater of 

aparoksha. It is not the fifth case of aparoksa, but it is a compound of two 
words aparoksa (intuition) and ad “to eat.’’ The eater or enjoyer of aparoksa 
or intuition is aparoks4t. ^ Yat, which is. Brahma, one full in all the 
qualities. Yah, who. Atm4, ruler or director of all. Sarvtlntarah, 

one who has all the capacities within oneself; one who has all the strength of 
what one is fit for within him. n' Tam, him ; Visiju. ^ Me, to me- V'ya- 

chaksa, clearly explain. ^ Iti. n Tc, thy; your. [This word indicates that 
there is a difference between JJva and Atman.] mm Atmfl, the ruler; the 
director, Sarv4ntarah, having all the strength of what lie is fit for within 

him. Esal?, he. Iti. Yfljnavalkya, 0 Yajnavalkya. ^ Katama, 

who. 55^: SarvA-ntaral?, he who has all the strength of what he is fit for wdthin 
him. Yah, 'vho. Pr^pena, througli the prd^ia; the chief of the praoa 
rayns, or,vital airs, irrf^fn PrA^oiti^ performs the function of the prana vAyu of the 
w'orld. This function is to inhale. Sah,.lie. n 'Pe, thy. mm Atma, Atman ; 
the governor, SarvAntarah, the possessor of all the strength of what 

he is fit for- Yah, who- Apanena, through the Apana vayu. wRm 

Apaniti, makes the world exhale. Sah, he. n Te, thy. mm Atma, Atman ; 
regulator, Sarvantarab. the possessor of all the strength that one is fit 

for. Yah, who. Vyfi,nena, by vy4na vAyu. Vyaniti, performs the 

function of vyAna vAyu in the world which is to go everywhere of the body. w. 
Sab, he. ^ Te, thy. mm AtmA, Atman ; governor, Sarvantarab, the pos¬ 
sessor of all the strength that one is fit for. Y'ab, who. Udanena, through 

the udana vAyu- ITdaniti, performs the function of udana vayu in the 

world which is to go out or ascend. Sab, he- n Te, thy. mm Atma, Atman ; 
the ruler- ^nx: Sarvantarah, the possessor of all the strength that one is fit 
for. n Te, thy. wm Atm A, Atman; the regulator, Sarvantarab, the 

possessor of all the strength that one is fit for. Esab, he ; this one who makes 
the five PrAija VAyus perform their respective duties. 

1. TJien Usasta Chakrayana asked him : “ YSjfia- 
valkj^a,” he said, “ tell me about him 'whose knowledge i§ 
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direct (not indebted to another’s favour), who knows intui¬ 
tively (himself as well as everything else), who is All-full, 
who is All-ruler, who has within him all powers.” 

Yajnavalkya replied:—“This thy Ruler is He who 
has all powers within himself.” 

“ Who is He who has all poAvers within himself ?” 
asked Usasta. Yajnavalkya replied :—He who makes the 
jpr^a Vayu breathe is thy Ruler, possessed of all powers in 
Himself, he who makes tlie apana Yayu exhale is thy ruler, 
possessed of all powers in himself, he w-ho makes the Vyana 
Vayu breathe through every pore of thy body is thy Ruler, 
possessed of all powers within himself. He Avho through 
udana Vayu takes thee out of thy body is thy Ruler, possessed 
of all poAvers Avithin himself. This thy Ruler, Self- 
possessed.—173. 

MANTKA III. 4. 2. 

5T 

u R u 

mswin H «II 

Salij that, mpn: Oli&hr&yapali, the son of Chakra, 'aw: Usaetah, Usasta 
by name, Uv4cha, said ; asked. 5 Ha. w Yatha, as. Asau, this (a 

quadruped). %: Gaiih, a cow '!i% Asau, thisj (a quadruped), Asvah, 

ahorse. aR Iti, in this way j thus vaguely, fiwnu VibruyAt, says; describes. 
'W’! Evam, in this way. "w Eva, just, Etat, this, Vyapadistam, what 

has been described by thee. »wfli Bbavati, is. aa Yat, which is. aift Brahma, 
one full in all the qualities. SAksAdaparoksat, one who knows without 

the help of another, and who is the eater or enjoyer of intuitive perception. 

Brahma, one full in all the qualities, a: Yal), who ?mai Atma, ruler or 
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director of all. Sarv^ntaral;, the poassesor of all the strength of what one 

is fit for. Tam^ him. % Me^ to me. Vyachahsva, describe j define. 

Iti. ^ Te, thy. Atm^, Atman j the director. waT; Sa^vantarali, the 

possessor of the strength of all the capacities of a being Esah, He. ^ Iti. 

Y^jnavalkya, Oh, Yajnavalkya. Katama, who. Writ; Sarvantarah, 
the possessor of the strength of all the capacities of a being. Drastaram, 

the beholder 3 the seer. Dpsteh^ from the eye that sees everything visible 

(but not anything invisible). ^ Na^ not. Pasyeb couldstsee. ^tSrotaram^ 
the hearer, Sruteh, of the ear; that hears everything audible, but not 
anything inaudible. ^ Na, not. ^riijuyab, couldst hear, wt Mantaram, 

the minder; the thinker, Matebi from the mind. »i Na, not. Manvi- 

tbabi couldst mind or think, fwrni Vijnataram, the knower. Vijnateb, 

from buddhi; from intellect. ^ Na, not. Yij4niyab, couldst know. ^ 

Te, thy. Atm a, Atman ; the ruler. Sarvdntarah, the possessor of the 

strength of all the capacities of a being. Esahi He- Atab, than Visi?u 
meaning Visiju). Anyat, other things, wn* Artam^ miserable; subject to 

misery. ^< 1 : Tatah, then, Chakrayatjal;, the son of Chakra, Usastah, 

named Usasta. gwTfi Uparartoa, stopped from putting further questions. Ha. 

2 . Then Usasta Chdkrayana said :—As one might say 
vaguely, “ this cow or this horse is a quadruped ” (which 
would convey no specific information about the cow or the 
horse, being too general), so is that what has been explained 
by thee. Explain to me specifically that whose knowledge 
is direct, who knows intuitively, who is All-full, who is 
All-ruler, who is Self-contained.” 

Yajfiavalkya said :—This thy ruler is the Self-contained. 

“ Who, 0 Yajnavalkya, is the Self-contained ? ” 

Yajfiavalkya replied :—Thou canst not see through 
thine eyes the intuitive seer of sight, thou canst not hear 
through thine ears the intuitive hearer of all sounds, thou 
canst not perceive through thy mind the intuitive knower 
of all mental functions, thou canst not understand through 
thy Higher Reason the intuitive Reasoner of all Higher 
Reason. This is thy Ruler, the Self-contained. His name 
is Alpha (^). Everything else than this A (^ ) is incomplete, 
hence miserable. Then Usasta ceased from questioning. 
—174. 
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MADHYA’S COMMENTARY. 

(In the text, tlie question asked by Usastais, “ Tell me about that who 
isBraliman, who is saksat, who is apavoksat, wlio is atman and sarvautara. 
These five attributes have generally been explained as:—‘‘ Tell me the 
Bralnnan who is visible ^sAksath not invisible (aparoksatJ, the self 
(atman), ^vho is within all {sarvantara\ All these words are in the 
nominative case, except the word aparoksat, which is in the fifth case, 
according to the ordinary commentators. Madhva removes this anomaly 
by saying :—) 

The v\’’ord aparoksat is not the fifth case of aparoksa, but it is a 
compound word, made tip of aparoksa plus ad (to eat). He who eats or 
enjoys aparoksa, is called the aparoksad, or the eater of aparoksa, or the 
perceiver of things intuitively. He who knows himself as well as others 
dimctly Is called saksAt and aparoksfii;, that is, who being visible as if, 
eats or experiences directly not only his own self, but all others also. 

Others (muktas) also liave intuitive fapai*ok'?a) perception, but 
tlieir perception is tlirough the grace of God, while the aparoksa percep¬ 
tion of Brahman is not through the grace or favour of anybody else, 
hence the word saks’lt is used in the text, namely, lie whose intuitive 
perception is direct (not through the grace of anybody else). 

But a being may have direct intuitive perception, but need not 
be full or absolute. Hence, the third attribute used is Brahman, or full. 

The fourth attribute used is Atman, showing that the being about 
whom the question is put, is atman, or the controller of others. 

But a being may be the controller or director of another, and still 
require the help of another. But the being about whom the question is 
put, does not stand in need of the help of another. Hence the fifth attribute 
used, is sarvantara or who is inside of all, that is, who possesses all powers 
independently of others. 

In reply to this question, Yajnavalkya says :—esha te atma sarvan- 
tarah. This shows that the jiva and Brahman are different, and not one ; 
for it means :—this thy Ruler (atman) is tlie sarvAiitarah or possessed of 
all powers within himself. (No jiva can he self-contained). 

Tliough the difference between jiva and Brahman was established 
even by the use of tlie words sAksAt-nparoksat, yet it might be said that, 
admitted that the jiva and ^^(vara are different empirically, yet trans- 
cendentally they are the same. To remove tliis objection and to show 
that this difference's absolute fparamArtha\ Yajnavalkya says : — te atnrA, 
thy ruler. (Brahman is ruler of tlie muktas even, for Usasta was a mnkta). 
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The repetition of tliis teaching about difference, is to show that the 
highest truth declared in all tlie Sastras is to insist on this difference. 

The first answer given by Yajnavalkya does not satisfy Usasta, for 
te atma or thy ruler may apply to secondary gods also, who also control 
humanity. The qualities mentioned by Yajnavalkya are found in other 
devas also, therefore Usasta says, ' yatha vibruyat, &c. If one were to ask 
what is a cow or what is a horse, and were to get the answer the cow or 
the horse is a quadruped, the answer would not be sufficient, for the attri¬ 
bute of four-footed ness is common to both cow and horse and other animals 
also. So the attributes of saksat aparoksat &c., are common to Tsta devatas 
of every sectarian. For these sectarians say that their particular god 
is all-powerful, c^c. Therefore, Usasta asks for that particular attribute 
which is applicable only to Visnu, and no other deity. Yajnavalkya 
says, the particular name of that deity is A '' A’’ is a name of Visnu 
and of Visnu only. Everything other than this A or Visnu is arta or 
miserable. The word “ atah,”.used in the second verse, means “ than A,” 
and it is not a preposition. The attributes of supremacy are given to 
Visriu in verses of the Vedas, like na te Vi§nor,” &c. This is further 
strengthened by Yajnavalkya by using the phrase, “ thou couldst not see 
the seer of sight, &c'h 

(The Commentator then quotes the authority of Brihat Sruti for the 
explanation that he has given.) 

Saksadaparoksat, means 

Directly, not with the help of another. Had 
he to know with the help of another then He could not have been called 
Brahma or full in all the qualities ; for, help means incompleteness or 
insufficiency on the part of the receiver. Aparoksam means 

OTtWIT In a manner not beyond the reach of the senses; 
as if with the senses themselves, therefore, face to face. ^ Ada, one who 
eats or enjoys; when the three words are compounded, they mean 
one who knows one’s own self, without the lielp of others and face to face, 
as if with the senses themselves. It is found that, though one may not 
depend upon another, yet one may not be full in all the qualities. In order 
to avoid this objection, tlie word Brahman has been used in the text. 
Moreover, He has the overlordship over others; He governs and directs 
them. The adjective Sarvantarah indicates that He has not to 

depend upon anybody else in directing others, because He has all the 
strength within Himself. The words Te and Atma indicate two 

different things,—one is meant by the word Tliy ” and the other is meant 
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by “ Atraa.” The thing meant hy ‘ Thy ’ is the Jiva, and tl^e thing meant 
by ‘ Atma ’ is the Lord ; lienee these two words speak unmistakably that 
tlie Lord and the Jiva are two different and separate things. Now, 
one may say that by the adjectives etc., the different 

presiding gods of the Indriyas may Inive been meant, and not tlie Ijord 
VisTui, as the adjective '' quadruped ” is insufficient in defining 
either a cow-or a horse, for both these animals are quadrupeds. If when 
one asks, “ What is the cow ? ” the answer be given—“ We cannot form 
a correct idea of a cow ; for, on seeing a liorse, wliicli is also a quadruped, 
we may mistake it for a cow.’^ So also the adjectives etc., 

are insufficient in defining Visnn ; for these adjectives may be applied 
to the Indriya-gods also. It is, therefoj‘e, Usasta prevsses Yajnavalkya to 
tell something more of Visiiu which may separate Him from the oilier 
gods; and, finally, Yaj naval kya answers—Atah A.iiydarttam, 
any body or any thing other than ^ (A) Visnu is subject to misery. By 
misery alone that all the gods may be separated from Visnu ; misery 
Visnu has none and while the gods are all, more or less, subject to it. 
The Lord Visnu knows His ownself to be full in all qualities, without 
the grace of another, and as if seeing it with His own eyes; because 
He sees without the intervention of another, everything,—matter or spirit, 
—therefore it is, that Visnu is called Saksadaparoksat. 

The word Saksat speaks of the independence in eating or enjoying; 
and Aparok^a intervention or medium ; and the root Ada, means to 
enjoy,—hence to perceive, or to know. It is, therefore, the Lord has 
got that title, which means independent and mediumless knower. He is 
called Brahman, because He is full in all the qualities, and He is Atman, 
because He is the director of all, but He is never directed or governed 
by anj-body, which is the reason why He is called Sarvfmtara ( ) 

Every body in the world is upheld by the five Vayus, Prana, etc. ; 
but He it is, again, who always makes these Vayus perform their 
respective functions- E5^es cannot see Him, mind and intellect cannot 
reach Him, because He is infinite; it is, therefore, that Maha Visnu 
is inaudible and unspeakable. 

Those qualities do, indeed, belong to the Lord Visiiu only, and 
not to anybody else, yet the ignorant people say that the other gods 
also, like Ssiva, etc., have these qualities. Vi§nu is called “A” (?T) in the 
Vedas, on account of His faultlessness. The Lord Himself is called “ A 
(“ without/’because He is without the fault, i.e.. He is not subject to 
inisery), and in this quality. He is superior to other gods; and He js “ A ” 
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—‘ without,’ because He is without the reach of mind, intellect, etc. 
[iudra and other gods and tlie animated beings are all miserable, 
subject to misery, but not the Lord, It is tbrougli His grace, that they 
all get rid of this misery and get back their natural and eternal bliss. 
Lord Visnu is the regulator of the bliss, tliat the Mukta Purusas enjoy. 
The Muktas do aivvays enjoy bliss, which has gradation in it, and the bliss 
enjoyed by Brahma is greatest of all. As all the stars and the.shining 
bodies other than the moon, are not equal, so all the Jivas up to Brahma, 
who are other than Visnu, are not equal, Tiie Brihat Smti 
says also that the Great Lord, Who is like the ocean of all the qualities 
fully developed, is the ruler of all, and it is the Lord Visnu alone who i.s said 
to be ruled by none. It is also said that Artti (^f%) means misery, i e., 
every being subject to misery passes by the name of Arti, and the Lord 
Visnu is He Who may be called Auirta not at all subject to any 

sort of misery. It has also been said that Sruti—** Since Prakriti or 
Laksini lives very close to the liOrd Visnu, she has not been separately 
mentioned not to be subject to misery ; for, she is the consort of the Lord 
and the consorts are not separately spoken of, as in the case of thirty-three 
gods, 

Here ends the BliSsya on the Usasta Br4hmanain. 


Kahola Brahmanam. 

MANTRA III. 5. 1. 
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^ Atha, then, Kaholah, Kahola by name. Kausitakeya— 

the son of Kusitaka. ^ Enam, Him ; to Yajhavalkya. Paprachchha, asked ; 

TJvacha, said, ^ Ha. Iti, thus. Yajhavalkya, 0, YAjhavalkya. 

ITat, which. Saksadaparoks4t, the independent and mediumless 

knower. Direct and self-contained intuiter. 21 ^ Brahma, one full in all the 
qualities. Eva, only, q: Yah, who. ^Jnp»n AtmA, Atman; the Ruler, rwik: 
Sarvantarah, the possessor of all the strength of what one is fit for. All contained 
within one’s self, h Tam, Him. ^ Me, to me. Vyachaksva, explain • 

describe, so that the difference between a Mukta and Paramtoian may he known. 

Iti. ^ Te, thy. Atm a, Atman ; the Governor, Sarvantarah, the 

possessor of the strength of all the capacities of a being, YAjhavalkya, 

0 Yajhavalkya. Katainah, who. Sarvantarah, the possessor of the 

strength of all the capacities of a being, Yah, who, As’an^yapipase, 

hunger and thirst. ^ Sokam, grief. Moham, delusion, JarAm, old 

age. Mrityum, death, Atyeti, goes beyond ; surpasses, r Tam, that. 

Atm An am, Atman ; one that governs. ^ Etam, such as has been describ¬ 
ed before, ViditvA, knowing; making him as if not. without the reach of 

the senses, Putresaj^ayali, desire fora son. ^ Cha^ and. Vittesa^ja- 

yah, desire for wealth. ^ Cha, and. LokesanAyAh, desire for worlds, 

higher heaven-worlds. ^ Cha, and. VyutthAya, having raised himself 

above ; getting rid of. smtjwT: BrAhmanah, the knowers of the BrAhman ; Muktas. 
Brahma and ana (gone)=Brahma-reached. ^ Atha, then ; on becoming Brahman 
or Muktas or Brahma-reached, Bhiksachaiyam, the practice of begging. 

Begging the Lord for a fragment of Hie bliss, ’rtffi Charanti, carry on ; become 
the beggars of and seekers after the immortal bliss, t Vai, indeed, Hi, 
certainly. ^ YA, which (is.) ^ Eva, only, Putresapa, desire for the son. 

RT SA, that Vittesana, desire for wealth, rt Sa, that, LokesaJja, 

desire for the worlds. ^ Ubhe, both : the desire for visibles, like wealth and 
son, and invisibles like the higher w^oulds. Ete, these; the subjects of 
this world as well as of the next. ^ esa^e, two kinds of Desires. ^ Eva, 
only. Bhavatah, are. TasmAt, therefore, Brahmanah, BrAh- 

marias; the seekers of muktis. PAndityam, learning, knowledge derived 

from the study of the Vedas, Nirvidya, having obtained, Balyena, 

with strength; i.e., with reasoning; (for the strength of reasoning is very 
great), Tisthaset, should wish to remain. ^ VAlyam, the strength^ 

of reasoning, vrfw Patjdityam, learning, a knowledge derived from the 
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study of the Vedas. ^ Cha, and. Nirvidya, obtaining. ^ Atha, then. 

gf>i; Munilj, a thinker; a meditator, ’ini Maunam, the knowledge obtained 
from meditation. ^ Cha, and. Nirvidya, having obtained. ^ Oha, and. 

Amaunam, the direct knowledge of the Lord. Atha, then, uncps. 
Brahmaoalj, Mukta or Liberated, s: Sah, that; such, wsro: Brahmaoab, Mukta 
or Liberated. S’! Kena, by what means. ^*111; Syati one may be. ^ ^ Yenatena, 
by anything whatever ; by living any sort of life, t^si: tdrisah, such a beggar; 
a beggar of the objects of desire, whilst a man of the world, and the beggar of 
the Immortal bliss in a Mukta condition, SyAt, one may be. sra: Atalj, than 
this ; than this Visiju, Atman, called or Alplia. Anyat, other, wi Artam, 
subject to misery, to: Tatalj, then. Kausitakeyah. the son of Kusltaka. 

Kaholah, Kahola by name, ’swm Upararama, stopped from putting further 
questions. 

1. Then, Kahola, the descendant of Kusitaka, ques¬ 
tioned him. 

“ Yajhavalkya,” he asked, “ tell me about Him, verily, 
who is indeed Brahman, the Full, the Knovver directly of 
everything (as if face to face and) intuitively, who is Atman, 
the Ruler, containing all (powers) within (Him).” 

YAjtiavalkya replied : “ This.is thy Atman, (the Ruler), 
who contains all powers within (Him).” 

“ What Ruler, 0 YAjflavalkya, contains all powers 
within (Himself).” 

(YAjnavalkya said :—) “ He who transcends hunger 
and thirst, grief, delusion, old age, and death (is verily 
thy Ruler). Having known that Atman (the Ruler), the 
Muktas (Brahmanas) get rid of the desire for sons, the desire 
for wealth and the desire for (higher) worlds, and move 
about as Beggars (for the grace of God). Verily that which 
is the desire for sons is the desire for wealth, and that 
which is the desire for wealth is the desire for worlds. 

(The desire for wealth and sons is desire for visible objects, and eonstitutes one class 
of desires ; while the desire for worlds is for invisible objects and forms the second class. 

Both these are indeed but desires (and rooted in sorrow). 
Therefore, the Seeker of Mukti (Brahmana) having, first, 
acquired (sacred) learning, should wish to establish himself 
in strength (of reasoning). Having fully acquired the. 
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strength of reason and learning, he should become a muni 
(one devoted to prayer and meditation). Then, having 
acquired fully the stage of meditation (mauna) and non¬ 
meditation or intuition (amauna), he becomes either an Apa- 
roksa-Jhani or Mukta (Brahmana).” 

“ How does that Mukta (Brahmana) conduct himself ? ” 
or “ how can one become such a Mukta ? ” 

“ In whatever condition he may be, he should remain 
as such a beggar (of God) always. All, excepting the 
Supreme Visnu, are indeed miserable (and so beggars).” 

Then Kahola Kausitakeya became silent.—179. 

Note.—Th© word Brftlimana (m^:) lias been used four times in this mantra. The first 

means Brahma—reached (Brahma 4- wsr)* Tli© second means Brahma—seefccr 
(Brahma-f In the third and fourth cases, it means a Mukta as well as on© who 

is on the threshold of Mukti, whose aparoksa or intuition has opened, or an Amauna. 

MADHVA^S COMiMENTARV. 

(The question asked by Kahola in this Brdhmanam is apparently the 
same as asked by Usasta. The answer to it was already given by 
Yajhavalkya in open assembly, and Kahola must have heard it. Why then 
this repetition ? The true significance, however, of the question put by 
Kahola is different from that of Usasta. 

The answer to Usasta ended by showing that the Lord was the Ruler 
of men, and ineffable and unknowable in His entirety by any. Kahola 
asks, whether the Muktas are also under the sway of the Lord, or are they 
absolutely uncontrolled by Him, as the word Mukta or free shows. To 
this, the Commentator says :—) 

The repetition of the same question by Kahola is to indicate that 
there is difference even between the Muktas and the Lord. 

(Some say that the repetition is in order to learn something more 
about the Lord, and not to show that there is difference between the Lord 
and the Muktas even. This explanation is thus set aside by our author. 
But how do you get this meaning ? To this, we say that this question 
of Kahola is not exactly put in the same words as that of Usasta, for it 
has two words more in it, namely, the exclusive word eva ” is twice 
used in this question, which was not the case in the question put by 
Usasta, This shows that the question put by Kahola was different from 
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that of Usasta in sotne material point. The Commentator, therefore, 
explains the force of these two evas as used in this question :— 

Tlie force of ‘'eva” in **yad eva saksat aparopsat Brahma’* is to 
indicate that the Muktas, like Brahma and others, even can never become 
that Brahman. (I ask you even of that Brahman, which no Muktas even 
can ever become.) The force of the second ^*eva” in “tarn eva me 
vyachaksva” is to indicate that the question asked is, *‘show me that 
in which a Mukta jiva differs from the essential nature of the Supreme— 
show me their essential difference”. 

(The answer of Yajiiavalkya is to show that the Lord is above 
hunger, thii^st, But Muktas are also above hanger, thirst, <S:c. The 
answer of YSjnavalkya is, therefore, irrelevant. To this, the Commentator 
says :—) 

But the Lord js free from hunger, thirst, See, by His essential nature, 
and not through the grace of anybody else. He is free from all these in 
all the three times—past, present and future, wliile the Muktas, like 
BrahmS, and the rest, become free from hunger, thirst, &o,, after 
getting knowledge of Brahman, and only through His grace and after 
Him in time. (In this lies the difference between the Lord and the 
Muktas). 

(The text uses two words, tarn and etam, in the sentence * tarn etam 
yiditva,” <S:c. One of these words is apparently rediuidaut. To this, the 
Commentator answers :—) 

The force of these two words, etam vai tain, is to show that by knowing 
Him as possessed of these attributes of being saksat, aparopsat, See., as 
differing from the Jivas one becomes mukta. 

(The text uses the words bbiksacharyam charanti”. It has been 
explained by others as meaning, “they wander about as mendicants”. 
This explanation is set aside by our author :—) 

The phrase “ bhiksacharyatn charanti ” means that even the 
Muktas, like Brahma, &o,, ask, as beggars, from the Lord Supreme the dole 
of happiness, to which they are entitled according to their capacity. 
(This is the mendicancy of the Muktas, and not of ordinary men.) 

(The text uses the words ‘‘ Brahman ah putraisanayasch.” The word 
Brahraana, as used here, does not mean tlie caste Brahman a, for sannyasa 
is not confined to Bralimanas only, but it means he who has reached 
Brahman, as explained by our author :—) 

The Muktas are called Brahmanas, because they have gone to or 
reached (‘ ana,’ in-Btahmana, means' to go)’ Brahni^n, (Th^ word Brahmana 
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is here compounded of two words-^Brahma plus ana. The rootana means 
to go). It cannot mean tlie caste Braliinana, for then the sentence would 
mean that after knowing Brahman the Lord, men become mendicants or 
take to sannyasa. Now sannyasa is taken in oi-der to attain Brahman, and 
not that it comes after one has attained Knowledge, for nowhere is 
sannyasa ordained to come after the acquisition of Bi-ahma-kiiowiedge. 

(But we see that sages like Sanaka, &c., followed the sanny4sa-asrama 
even after attaining Brahma-knowledge. To tliis, the autlior sa^^s :—)' 

Even those who are entitled to follow sannyasa after attaining 
Knowledge, they did so in the beginning, in order to attain Knowledge, 
and after attaining it they simply continued to remain in that risrama, not 
thinking it worth their while to renounce it. Moreover, if they continued 
to remain in sannyasa stage, after attaining knowledge, they might have 
done so, in order to obtain some more specific knowledge. 

(What is the difference between the Lord and the Miiktas which is 
taught in the sentence, bhiks^chayam charaiiti”? To this, the author 
answ^ers :—) 

The Lord whom the Miiktas even beg for bliss, must be possessed, 
therefore, of infinite, inexhaustible bliss. This constitutes another dif¬ 
ference between the Lord and the Muktas the bliss of the Maktas is 
limited, that of the Lord is infinite. And further, the Muktas like 
Brahma and the rest, have to ask, like beggars, the quantity of bliss they 
are entitled to, from the Supreme Lord. (Though the Muktas even are 
beggars of the .Loid, yet they have no sorrows like ordinary beggars, for) 
none of them has got any sorrow or pain, for all of them have transcended 
the three esanas or desires. These three desires are (1) for sons, (2) for 
the sake of wealth and (3) for the sake of heaven-worlds. The two desires, 
namely, for sons and for wealth, are for the sake of heaven-world ; there¬ 
fore, the desire for the heaven world includes the other two desires. 

(Thus either the desires are' three-fold, taken separately, or all are 
included in one desire. Why does the Sruti say that the desires are thus 
two-fold ? The Commentator answers :—) 

The sons and wealth are desired for the sake of gaining heavenly 
worlds, so the son-and-wealth-desires may be said to be included in the 
desire for worlds. The wealth is also desired generally for the sake of 
the son, so wealth-desire may be considered as included in son-desire. 
The desire for heaven-worlds is also a form of pain, really, and so the 
Muktas have not even that desire also. Therefore, the Sruti saj’^s both 
these fire desires eyen. The word “ubhc’^ (both) refers to fhe desires 
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for visible objects, like sons and wealth ; and invisible objects, like 
the worlds of heaven. Both these sorts of desires are forms of pain. The 
desire for son and the desire for wealth, being desires for visible objects, 
may be considered as within the first category of desire, while the desire 
for the Heaven-worlds forms the second category. Hence, the jiruti says 
“ both desires,*’ and uses the word ‘‘ ubhe,” 

The mantra uses the word Brahmana four times. The first word 
“ Brahmana ” (tain atmanara viditva Brahman^h, &c.) means Muktas, or 
those who have already reached Brahman. The second ** Brahmana (tas- 
mad Brailinanah pandityam, &c.) means seeker of Brahman, aspirants. It 
means brahma-auitum-yogya, who is fit to reach Brahman, but who has not 
yet reached Him, 

The word ‘ panejityam * means the knowledge derived from the study 
of sacred scriptures, or sacred learning. 

The word * b^lyarn ’ means the condition of strength (bale); namely, 
the learning accompanied by argument, authority enforced by reason. 
Strength, therefore, refers to the strength of argument. 

The word maunam ” means the condition of being a muni, or the 
knowledge obtained from praj^ers and worship. 

The word “amaunam ” means the knowledge obtained by direct and 
intuitive perception of truth. 

The word nirvidya ” means fully obtained or acquired : for the 
root V vid has the meaning of acquiring also. 

The word Brahmana,” used for the third time, occurs in “ amau- 
nam cha maunam cha nirvidya atha Brdhniana.” Here the word, Brali- 
mana,” means mukta. The word Vbhavati ’ must be supplied here to 
complete the sentence. 

The next sentence is sa Brahmanah kena sy4t ? Yena syat tena 
idriiia eva.” Here, again, the word ‘ Brahmana * means mukta. That Mukta 
living in whatever condition he may like, must remain as such, namely, 
as a bhik^u or mendicant, for the grace of the Lord. He can never be 
independent of the Lord. All others, Brahma and the rest, get only 
a fragment of the bliss from the Lord : a drop (viplut) from that ocean. 

f Whence do you get this idea that the Muktas, like Brahma and others, 
get their bliss from the Lord ? The Commentator answers this by quot¬ 
ing this very Upanisad). 

The ^ruti itself will mention later on IV, 3. 32) etasyaiva anan- 
dasya anyani bhfitani matram upajivanti. (** All other beings subsist on ^ 
fragment of His bliss”). 
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(But liow do you show tliat this refers to Muktas and not to bound 
souls ? To this, the author says :—) 

This passage refers to Muktas, for the context there is about muktas, 
as the preceding and succeeding verses show it. The preceding verse (IV. 
3. 22.) atra pita apit^ bhavati, (S:c., sliows it. (There a father is not a father, 
a mother is not a motlier, die worlds not worlds, the gods not gods, &c,) 
It is in connection with this passage, describing the condition of 
susupti, and comparing it with mukti, that Yajhavalkya says : ‘‘etasyaiva 
aiiandasya, &c/’ Not only the preceding passage, but the succeeding 
passage also, shows that the context there is about muktas. For there the 
bliss enjoyed by the various grades of the muktas is described, in the 
passage beginning with “sa yo mannsyanam raddhain,” (5cc. IV. 3. 33, (‘Tf 
a man is healthy, wealth}^ and lord of others, surrounded by all human 
enjoyments, that is the highest blessing of men. Now a hundred of these 
human blessings make one blessing of the Pitris, &c, A hundred blessings 
of the devas, make one blessing of praj^p^ti, and also of a sirotriya, who is 
avrijina and not overcome by desire). The plnase ‘ sirotriya, avrijina ’ and 
‘ akt'imahata ^ employs three attributes. These attributes are primarily 
attributes of muktas. 

(But may not the word rfrotriya be here used in the ordinary sense of 
a learned man only, and notamukta? The Commentator meets this 
objection by saying :—) 

The repetition of the word sroti iya used in IV. 3. 33 shows that the 
ordinary srotriya is not meant. Moreover, the non-muktas are not avrijina 
and akamahata. Moreover, ^rotriya means one who has fully got the 
fruit of srnti. An ordinaiy learned man or ^rotriya is so called in a 
secondary sense only, for a true ^rotriya is one who has obtained the fruit 
of t^nlti, namelj’', liberation. Thus, in the Bhagavata Purana occurs the 
verse :—“ sarve vimohita clhiyas tava mayaya ime brahniadayas tanubhrito 
bahir artha bhavat^’:—“These all, Brahma and others, are endowed with- 
body, through Thy will (maya) only; consequently, they are of deluded 
intelligence, because they are attracted to external objects,” (The bahir 
artha is that which is not helpful for mukti.) 

All beings connected with a body are subject to delusion, ignorance, 
&c. All who are subject to delusion, &c., cannot have j^rotriyahood or the 
iiomsoiTowfulness or absence of desires. 

The word vrijinam, as used in the ^ruti, means gi-ief, sori*ow, obstruc- 
tioih for such is its meaning, as given in the lexicons. 

(Says an objector, this ?^ruti about the grades of anandas, really 
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means that he who is {Jrotriya, and untouched by sorrow and not overcome 
by desire, for the position of Indrahood or Prajfipatihood &c., enjoys, by the 
mere fact of such want of desire, the same degree of bliss as Iiidra, <&:c., have. 
The ^ruti does not refer to inuktas at all. This objection is not valid. 
For, had the ^ruti meant this, then it would have said that a t^rotriya not 
desiring the succeeding position of Prajapatihood, say, would have hun¬ 
dred times the bliss of the i^rotriya who does not desire the preceding status 
of the ajana-devas. But it does not do so. The J^riiti does not say that a 
j^rotriya has hundred times such bliss. Therefore, the Commentator says:—) 

There is seen no difference in the status of those who do not desire 
the position of devas, &c,, from the status of those who do not desire the 
position of Indra, &c. Therefore, the phrase ^ i^rotriya avrijina akamahata ^ 
refers to Muktas, and not to mere t^rotriyas only having no desires. 

The following four quotations also establish the same position :— 

(1) qtiiirsr?n?r?grTf«iR h i 

(2) HW I 

(3) grBTHt TOff 

(4) 

The first extract is, from Rig Veda VIL 99. 1., and shows that the 
bliss of the Lord is super-excellent, unattainable by any. It means:— 
'‘Men come not nigli Thy majesty who growest beyond all bound, and 
measure with Thy body. 

“ Both Thy two regions of the Earth, 0 Visnu, we know : Thou, God, 
knowest the highest also.” 

The second extract also shows the same fact, that the bliss of Hari 
transcends the bliss of all other devas, &c. It saysThat which the 
devas, like Brahma or Kana, &c., cannot attain, that is thine, 0 Hafi, the 
natural condition of blissfulness.” 

These two extracts thus show that the bliss of the Lord transcends 
all, and so Jivas are separate from the Lord, even in the state of mukti. 

The third and fourth extracts mean :—“ The Muktas have highest 
state.” And “ Krisna is adored by the muktas even, who have sui-passed 
all delusion.” They show that it is through the grace of the Lord that 
the Muktas get their bliss ; but they can never reach to the extent of the 
bliss of the Lord. 

(Having explained this Kaliola Brahmanam in his own words, the 
Commentator now quotes the verses of Brahma Tarka, which also explain 
the same mantra metrically, as his authority for this explanation.) 
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The words “ Te Atma ” have been repeated several times in the 
preceding Brahmanani. This is done in order to show that there is 
difference between the Jiva and the Lord, even in the highest state of 
Mukti. (This sets aside the doctrine that in Parainartha there is identity 
oE Jiva and Ishwara. A repetition is always done, in order to indicate 
what constitutes the main topic of discourse), for always the main topic 
of a subject is indicated by tlie fact of its repetition, with respect, in a 
book. Therefore, it is to be understood that the repetition of te Atma 
shows that there is distinction between the Lord and the Jiva, even in the 
highest state of Mukti of the Jiva. The difference is a real one, and 
not merely empirical. There are various anomalies apparently in the 
scriptures, but they disappear when the texts are read in the above 
light. All j^rutis and smritis, apparently, look contradictory, but when 
they are taken as showing the difference between the Jiva and the 
Js'Iiwara, the contradiction disappears. This is why the words Te Atina” 
have been repeated so respectfully in the Mantras of the previous 
Brahmanain. 

Though there are to be found such expressions as Mama ^tmS— 

(my Atman) coming out of the lips of the Lord Himself; yet in such cases 
one must not take that thei-e is a difference between the Lord and the 
Atman. But they should be taken to mean the whole body of the Lord. 
Neither a word, nor a syllable, nor the accent in the mantras of the 
Vedas is redundant: everytliiug has its importance. So ^ (Mama Atma) 
can have no other importance than to mean the whole body of the Lord. 
Since no other explanation of the words ^ ^ Te Atma (Thy Atman) 
can satisfy the s^rutis, so we must conclude that ^ Te Atma (Thy 
Atman) have been used with ^ Te in the possessive case i with this 
object in view that there is always a difference between the Jiva (who is 
addressed by the word “ Thou ”) and the Lord (the Atman), and that 
difference is eternal and exists even when the Jiva attains Mukti. Because 
the Jiva and the Atman are never one, it is, therefore, the Vedas say, that 
the Mukta Jivas eat of the alms that they receive from the Lord Visnu—, 
alms in form of reflected bliss from the Lord. But such a reflected bliss 
of the Muktas is partial and is therefore inferior to the supreme bliss of 
the Lord Visnu Himself. 

The Vipluta Ananda ( ) is spoken in all the Vedas is nothing 

but the drop-like bliss from the Ocean of bliss, or reflected bliss ; that 
is, the bliss of the Lord which is reflected in the pure heart of the Mukta 
Jivas. But such a reflected bliss is sometimes called Purna Ananda or 
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supreme bliss, (tliough it is inferior to the bliss of the Lord Himself) 
when it is compared with the bliss enjo 3 'ed by the Worldly divas, — the 
divas that have not attained Mukti. No miseries ever give trouble to the 
Muktas, because they have no desire for anything, either earthly or 
heavenly. Now, it is generally found that the Mukta divas are spoken 
of as Parabrahman : the divas become Parabrahma when they attain 
Mukti. It is because the tei'in Brahman is applied tf. all the divas (in the 
Vedas'; and the adjective Para ( si:) is added before the word Brahman 
(meaning the divas) when they attain Mukti, since the word Para (si:) 
means higher. So the word Parabrahma means higher divas, higher 
in comparison with the divas that have not attained Mukti. The know¬ 
ledge that a Bitihmana {i.e., a Mukta Purusa) attains is higher than that 
of one that has not attained Mukti : the reason is that the Brahmana 
(the Mukta) gets it from the Lord. As it has been said that the BrMimana 
lives on the alms that he gets from begging of the Ijord Visnu. Panditya 
( ST%s ) is the realization of the knowledge of the Vedas, Bals'a () is 
to be strong ivith the help of reasoning or arguments. Mauna (%ii) is to 
attain success in meditation, and Amauna (isshir) is to see the Lord directly, 
or face to face. 

Before one gets Mukti, one must be master of all these Panditya, 
B&lya, Mauna and Amauna. When Mukti has already been acquired, one 
becomes a beggar,—a beggar of the reflected bliss of the Lord Visnu. 
Vi. 9 nn does not give them what is generally asked or prayed for by tliose 
that have not attained Mukti. But the Lord gives them everything what 
the Muktas pray for, that is, He gives them Biplut Ananda (), 
the borrowed or reflected bliss. It does not become the Muktas'to ask 
for anything, which is beneath their dignity. However high though the 
object of their begging may be, yet the Muktas are not above the level of 
the beggars ; they cannot avoid begging. The word Bi-ghmana has been 
used several times in the Mantra. The first BrMimana has been-used in 
the sence of one that has attained Mukti, the second BrShmana has been 
used in the sense of one deserving Mukti, and the third in the sense of 
one who has Aparok^a or intuitive knowledge, as well as a Mukta Purusa. 
A Jiva can never be Svatantra ( ) or independent, be he liberated or 

not. The only one who is Svatantra ( ) or independent is the Lord 

Puru^ottama. Thus in Brahma Tarka. So speaks the Gita also in the 
rflokas beginning with srftStr Dvavimau Purusau loke &c (Gita. 

XV. 16-17). ■ > • V 

Here ends the Bhasj’a on the ICahola Brahmanam. 
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Gargi Brahmanam. 

MANTRA III. 6. 1. 

^ 'TSr^ I 

qF^??5 ^RTTSr 

1 »TT4ffrr i ^ 1 

sTRTr^f^ I ®n4ff4 ^Tf?5 ^ 

^xm^ sfmT^f^ I i 

sfmwfcr I Tn4ff41 ^ 

^Tsr I :T^5n% ni4ff41 

^ ^trrrsT 4mT^% I »n4fr41 ^t%i^ 

^trrrST I 5T5fFTf44t%5 wfffcT I 

^15Rr7f44t^ I 

»Tr4Tl^ I i b 

%^x^ mi^ ^ s^qn ^^f^s t ^^ qr 1 
»ttM ??T%rT^f^ i ^ f »n4f qr^- 
3 >^q^^nT u \ w 

^S HT3IIIMJ. II ^ II 

qra Atlia. then; when ICahola had ceased, Ha. ^ Eiiam, Him ; to 
Yajhavalkya. w Gargi, horn in the family of Garga. w^^ix V4chaknavl, the 
daughter of Vachaknu. Paprachchha, asked. Uvdcha, said, qmq^ 

Yajnavalkya, 0 Yajhavalkya. Ha. ?fh Iti, thus, qn Yat, that. Idam, this. 

Sarvam, all > all the best of men that have attained Mukti. Apsu, in 
Chakravartins, or the best of world rulers, who have attained Mukti. Q’he 
Chakravartins are called A pas, for they have attained (apnoti) mukti. ^ 
Otam, resting ; depending, woven as warp, q Oha, 414 Protam, tied ^ set ) inlaid j 
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woven as woof, •n Gha, and. 5 Nu, a word used to introduce an interrogative 
sentence, Kasmin, ou what. ^ Khalu, indeed. Apab, the World- 

Rulers who are muktas. Otali, depending, Protah, set; inlaid, ’’t Cha, 
and. ^ Iti. G 4 rgi, Oh, G^rgi. Vayau, in the Vayu ; here the word 

Vayu stands for Chakra, the son o£ the chief of the V 4 yu. Iti. Kasmin, 

on what. 5 Nii, an interrogative word. ^ Khalu, indeed. Va^yuh, the 
Vuyu j Chakra, the son of the chief Vayu. Otal?, depending ; woven as 

warp. ^ Gha. Protah, set; intaid as woof. ^ Gba, and. G 4 rgi, 

0 Gargl. Antariksalokesu, on the world of Antariksaj in the bliss of 

Maruta,—a Mukta or liberated son of Vayu, technically called Antariksa. The 
word loka here means the bliss inherent in one’s svanlp. Tlie innate bliss. The 
sphere of expanded consciousness of bliss, which a Mukta possesses, Kasmin, 

on which. 5 Nu, an interrogative word. ^ Khalu, indeed. Antariksalo- 

fc 4 b, the spheres of bliss-consciousness of Antariksa. Ot^b, woven; 

depending. ^ Gba. Protab, set 5 inlaid. ^ Gha, and. ^ iti. Km* G^rgi, 

Oh, Gargi. Gandharvalokesu, on the worlds of Gandharvas ; in the 

bliss of the liberated son of Vayu, technically called Gandharva, He is also a 
Maruta. ^ Iti. Kasmin, on which. 3 Nu, an interrogative word, ^ Khalu, 

indeed. nvr^ilRiT: Gandharvalok 4 h, the world of Gandharvas. Otab» woven ; 
depending. ^ Gha. Protah, set; inlaid. ^ Gha, and. ^ Iti. Gargi, 

Ob, Gargi. Adityalokesu, in the worlds of the Aditya ; in the bliss of 

Mukta or liberated suns, Iti. ^ Kasmin, on what. 5 Nu, an interrogative 
word. ^ Khalu, indeed. AdityalokAh, the worlds of the Aditya. 

OtAb, woven ; depending. ^ Gha. ProtAb. set; inlaid. ^ Gba, and. 

xfn Iti. mfn* Gargi, Oh, Gargt. Chandralokesn, in the spheres of bliss- 

consciousness of the moon ; in,the bliss of the Mukta or liberated Aniruddhas. 
^ Iti. Kasmin, on what. 3 Nu, an interi'ogative word. ^33 Khalu, indeed. 

Ghandralok 4 h, the worlds of the moon. =^1 Otali, woven ; depending. 
^ Gha, and. ProtAh, set; inlaid. ^ Gha, and. ^ Iti. Gdrgi, Oh, Gargi. 

Naksatralokesu, on bliss spheres of the Naksatras ; on the bliss of the Mukta 
Indras. {^=not,^^=protector. Indra has no one above him as his protector 
in the Triloki. Above Triloki, there are Beings higher than Indra.} Kasmin, 
on what. 3 Nu, an interrogative word. ^3 Khalu, indeed. Naksatralokali, 

the bliss spheres of the Naksatras. Otab» woven ; depending. ^ Oha. 

Protah, set; inlaid. ^ Oha and. Iti. G^rgi, Ob, Gargi. 

Devalokesu, on the bliss spheres of the Devas; on the bliss of liberated 
Besa or Rudra. Iti. Kasmin, on what. 3 Nu, an interrogative word. 

Khalu, indeed. Devalok^h, the bliss-spheres of the Devas. =^1%: 

Ot 4 b, woven ; depending. ^ Gha. Protab, set; inlaid- ^ Cha, and. ^ Iti. 
^* G^rgi, Oh Gargi. Indralokeau, on the bliss-spheres of the goddess 

Indra ; on the bliss of the Mukta or liberated Sarasvati. xfn Iti. Kasmin, 

on what; 3 Nu, an interrogative word. ^3 Khalu, indeed, Indralokab, the 

bliss-spheres of Indrft. Ot^b, woven ; depending. ^ Cha, and. %tt: ProtAb, 
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set; inlaid. ^ Cha, and, Iti. Gargi, Oh, Gargl. Praj^patilo- 

kesu, on the bliss spheres of Prajapati; on the bliss of the Mukta or liberated 
Brahmas. ^ Iti, mKwi Kasmin, on what. 3 Nu, an interrogative word, 593 
Klialu, indeed, Projapatilokah, the bliss spheres of Praj 4 pati. 

Otah, woven ; depending. Oha. Prot^^i, set; inlaid. ^ Cha, and. Iti. 

G 4 rgi, Oh, Gargi. Brahinalokesu, on the worlds of Brahman ; on 

the bliss of Para-Brahman, Iti. Kasmin, on what. 3 Nu, an interroga¬ 
tive word. ^ Khalu, indeed- Brahmalokah, the bliss spheres of 

Brahman. Otab, woven; depending. ^ Cha. Protab, set; inlaid. 

X Cha, and. Iti. n:Sah, He; Y^jnavalkya. Uvacha, said ; ^ Ha. 

Gargi, Oh, Gargi. ’jt Ma, do not. Atipraksib, ask an improper or 

absurd question, n Te, thy. 3^4! Murdha, head. ^ M 4 , may not. 
Vyapaptat, drop down : be crushed in Hell by stones, x\natiprasny 4 m, 

beyond which no question should be asked. % Vai, indeed ; truly. Devat 4 m, 
the deity, Atipyichchliasi, askest beyond. Gargi, Oh, Gargi. ^ M 4 , 

do not. Atipr^ksib, ask beyond the proper limit. ^ Itb Tatab, 

then. Gargi, born in the family of Garga. mwRT VAchaknavi, the daughter 
of VAchalcnu, UpararAma, stopped from putting questions. 

iVote.—Gargi, the questioner in this BrShmanam, is the wife of Yfijaavalkya. In fact, 
she questions her own husband, and is silenced, not by reason, but by threat of hell-stones. 
She, however, reverts to her questionings in the Eighth BrShmanam. 

1 . Then Gdrgi, descendant of V^cbaknu, put this 
question to him. She said “ 0 YSjfiavalkya, as all this 
(humanity) is Avoven and interwoven in the Waters (of 
Royalty—the Mukta World-Rulers), in Avhat then are the 
Waters (of World-sovrans) Avoven and interwoven?” 

“The Mukta World Rulers (Waters) are supported 
by the Mukta deva, called Chakra, the son of Vayu. 
0 Gafgi.” 

“ In what is (Chakra, the son of) VSyu woven and 
interwoven ?” 

“ In the spheres (of the bliss of self-realisation) of 
Antariksa (a name of Marut, one of the sons of V^yu), 
0 GSrgi.” 

“ In what are the spheres of bliss of Antariksa woven 
and intenvoven ?” 

“In the spheres of blissful self-realisation of Gan- 
dbfirva? (another Marut, son of V§,yu), 0 Gargi.” 
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“ In what are the spheres of bliss-consciousness of 
Gandharvas woven and interwoven?” 

“ In the spheres of bliss-consciousness of the Solar 
deity, 0 Gargi.” 

“ In what are the spheres of bliss of the Solar deity 
woven and interwoven ?” 

“ In the spheres of bliss-consciousness of the deity of 
Moon (called Anirnddha), 0 Gargi.” 

“ In what are the spheres of bliss-consciousness of 
Moon w^oven and interwoven ?” 

“ In the spheres of bliss-consciousness of Naksatras, 
0 Gargi.” 

iVoic.—(Na=:uoti, ksafcra=:profcecfcoi*. Ifc 1^3 a name of Indra, for he has no one in the 
triloki as his protector, he being the protector of all). 

“ In what are the spheres of self-consciousness of Nak- 
sati’a woven and interwoven ?” 

“In the spheres of self-consciousness of Devas 
(Rudras).” 

“ In what are the spheres of Deva woven and inter¬ 
woven.” 

“In the spheres of the bliss-consciousness of the God¬ 
dess Iiidra (Sai’asvati), 0 Gargi,” 

“ In what ai’e the spheres of bliss-consciousness of 
the Goddess Indra woven and interwoven ?” 

“In the spheres of bliss-consciousness of Prajapati 
(the four-faced BrahmS), 0 GSrgi.” 

“In what are the spheres of bliss-consciousness of 
Prajapati woven and interwoven ?” 

“In the sphere of bliss-consciousness of the Supreme 
Brahman, 0 G^rgi.” 

“ In what is the sphere of bliss-consciousness of the 
Supreme Bi’ahman woven and interwoven ?” 

Yajflavalkya said “ 0 Gargi, do not ask too much, 
so that thy head may not be crushed, in nether world, by the 
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rocks of Hell. Tkoii askest an improper question about 
that Deity (who has no one above Him) and about whom 
no further question should be asked (than what the ReA^eh 
ation teaches). Do not ask too much, 0 Gargi.” 

Then Gargi Vachaknavi ceased questioning :—181. 

mabhva’s commentary. 

In the present Brahinanam, called the Gargi Bralimanam, is shown 
the difference that exists even between the Muktas. (Not only are Muktas 
different from the Lord, but they are different among themselves also, 
for there are various grades of Muktas). 

The word ‘ Loka ’ occurs in the passages, Antariksa Lokesu, etc.” 
It does not mean‘'world ” here, but it means the bliss enjoyed by the 
Muktas and which constitutes the very essejjce of Muktas. The word 
‘ Loka' is to be so interpreted in this Brahmanam by reason of the context. 
If we look to the opening passage and to the concluding passage of this 
Brahmanam, we sliall find that they mention various Devas, and not 
various worlds or Lokas in the sense of sphere. Thus in the opening 
passage, we find “ Apas,” and^Vayu” mentioned without the adjunct 
Lokas with them. So there can be no doubt that when Gargi says 
“ Sarvam Apsu Otam Cha Protam,” or when she says “ Kasmiii nu Klialu 
Vayur Otah,” she does not use the word ‘ Lpkah ' in connection with these 
words, Apas and VAyu. So there Apas and Vayu must mean the deities 
or Devas of water and Vayu. Similarly, in the concluding passage of this 
Brahmanam we find Yajnavalkya telling Gargi that Brahma Loka, used 
in tlie above passage, means really not the world of Brahman, but the 
very Self of Brahman. For, when G4rgi asked in what is Brahma 
Loka Ota and Prota, he rebukes her by saying, thou askest questions about 
the highest Devata or God, for he says. “ Ati prasnyan vai 1}evatdin Ali 
prichchhasi.” This shows that the word “ Loka,” as used in the question 
about Brahma Loka, does not mean the world of Brahman, but the 
essence of Brahman. Therefore, whenever the word Loka occurs in this 
Brahmanam, it must be taken to mean, not the world of that deity, but 
the very Svarppa of that deity. 

(The question of Gargi is not relating to worlds, she does not ask 
how the world of Antarikssa is interwoven in some higher world, but her 
question is, how the Deva of Antariksa is supported by his higher deity). 
Moreover, we do not find that the higher worlds are supported by other 
worlds still more high, nor do we see that the lower worlds are supported 
by the higher worlds. 



2^8 


BRlBADARANYAKA^tJFAi7tSAD, 


Nor is it a fact that the world oE Vaya is supported by the world of 
Gaodharva, as taught in this Brahmanani, (as it says that Gandharva 
Loka is the support of the Vayu Loka). For all the i^rutis declare 
that all worlds or Lokas are supported by the world of Vayu, such as 
in the passage, “ Vayuna hi sarve lokah neniyante,” etc., which mean 
that “ all the worlds are supported by V4yu and move therein, and are 
moved by Vayu”. So also in the Harivansa we find, all the seven worlds 
are supported by that mighty powerful Vayu.” Moreover, in the con¬ 
cluding passage Yajnavalkya says: ‘‘0 Gargi do not ask too much, lest 
thy head should fall off. Thou askest too much about a deity about 
whom we are not to ask too much.” Now, had the question of Gargi 
been about the world of Brahman, Yajnavalkaya would not have said, 
“ Thou askest too much.” For a question about on what is Brahma Loka 
supported” cannot be said to be a too much asking. (As a matter of fact, 
some books teach that there are worlds higher than that of Brahma, such 
as Vaikuntha and Goloka). Therefore, the word * Lokah ' does not mean 
the well-known Lokah or World here. Had it meant so, then the question 
about Brahma Loka could not be said to be an Atipra^na.) 

Not only are the lower worlds not supported by the liigher worlds, 
but, on the contrary, we find higher supported by the lower (as certainly 
the world of air is supported by earth). 

In the Brdhmanam Vdyu Lokah is said to be supported by Gan¬ 
dharva Lokah. An objector says that the word ‘ V4ya ’ there does not mean 
the highest God Vayu, but one of the fortynine Maruts, who are also 
called Vayu, and so the teaching of this Upani§ad is not in conflict with 
other scriptures. Similarly, an objector says, “ Nor the word ' Devata * used 
by Yajnavalkya in the last sentence mean deity” but Lokah” or 
Worlds, for worlds are also called Devatas.” This objection is answered by 
the commentator by saying :—) 

There can be, moreover, no asking of too much questions regarding 
mere worlds (or Lokas, in the sense of worlds). Nor do we find that any 
one of the Maruts is supported by Gandharva Lokah, for the position 
of no Marut is inferior to that of Gandharva. 

(The word Lokah,” as used in this Br^hmana, does not mean 
world, but it means experiencing the bliss of one’s Svarupa Ananda, 
the bliss of self-realization. This explanation is supported by others 
also.) 

As it has been said in the Brahmfinda Purapa. The word ‘‘ Apas,” 
as used in this Brahmauam, means the world-rulers, or Chakravartins; 
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because they enjoy (apivanti) all pleasures. The enjoyments or Bhogas It 
is that is meant by the word ‘ Loka.’ These Chakravartins are Muktas or 
freed souls, and they are so called, because they r’est (varta) on Chakra. 
These Mukta Chakravartis or freed world-emperors are called Apas in 
this Brahmanam.) They rest on Chakra, the son of Vayu, and so “ Apas” 
is said to be supported by Vayu. The ^‘Vayu” who supports “Apas” is 
not the supreme “Vayu,” but the son of “Vayu,” called Chakra). This 
Chakra is also a fi*eed soul or Mukta. This Mukta Chakra in his turn is 
supported by a Mukta Marat, called Gandharva. (Thus“ Apas” means 4 
Mukta Chakravarti, “Vayu” means Mukta Chakra, Gandharva means a 
Mukta Marut.) The blessings enjoyed by the various classes of Muktas, 
called “Apas”, “Vayu”, “ Gandharva,” are included or surpassed by the 
bliss enjoyed by the Mukta Jiva, called Antariksa. This Antariksa is also 
a son of “V^yu” and one of the Marutas. Their blessing is surpassed 
by the bliss enjoyed by the Muktas, called Shiyas. The blessing enjoyed 
by the Muktas, called Silryas, is suipassed by the blessing enjoyed by the 
Muktas, called Chandra. Chandra is the name of Aniruddha, because be 
gives joy (Chandra means joy). Aniruddha is called also Chandra, because 
he dwells in the moon-world. 

The Muktas, enjoying the blessings of Aniruddha, are surpassed by 
the blessing enjoyed by the Muktas, called Indra. The word Naksatra 
means Indra. He is called Naksatra, because he has not (na) Ksatra 
or protector above him. (In the three worlds, Indra is the highest 
deity, and has got no one above him to protect him, for he protects all 
within the three worlds. Therefore, he is called na-k§atra, or no pro¬ 
tector.) 

(But how do you say that there is no higher being than Indra ? 
Are not Brahma and others higher than Indra? To this, tlie author 
replies:—) 

No protector of Indra exists in the three worlds, Brahma and 
others are higher than Indra, but they are in worlds above the three 
worlds. 

The beatitudes of the Mukta Indras depends upon the beatitude 
of Deva. (The bliss of Indras who have attained Mukti, is a drop or 
reflection from the bliss of the being, called Deva. Who is this Deva ?) 

The “ Deva ” is a name given to the Ling4tma. Rudra is called 

Lingatma. Indras depend upon him. 

The bliss enjoyed by the Muktas who have gone to Shiva, is also 
in its turn a drop of the bliss enjoyed by the Goddess, called Indra. The 
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Sbiva bliss is a reflection of the bliss of this Goddess. Indra is the name 
of the Goddess Saraswatf. Shiva is called I^wara, and Saraswati is 
called Parameshwari of higher than I^wara, (for Shiva), and so she is called 
Indr4. 

The Muktas that have reached the bliss of Indra or Saraswati are in 
their turn but enjoyers of the reflected bliss of Brahma or the Fourfaced 
One. 

The blessings enjoyed by the Muktas that have gone to Brahma 
the Fourfaced One, are a reflection or drop from the blessing or Ananda 
enjoyed by the Muktas, who have gone to the supreme Brahman. Brah- 
man is higher than all. 

Thus, in this universe, there is the above gradation of bliss, the 
bliss of one Mukta who is lower in order, is a reflection of the bliss of a 
Mukta higher in order. The Supreme Brahman is self-supported, and, 
therefore. His bliss is not the reflection of any one higher than Him. In 
fact, all the beatitudes of the world, from the highest Prajapati down 
to the Mukta human being, are but reflections, fainter and fainter, as 
they go down, of the bliss of the Supreme Lord. 

When Gargi asked whether the bliss of the Supreme Brahman is 
a reflection of the bliss of some one higher, then Yajiiavalkya says that 
the head of such a questioner is always crushed by the punitive Devas, 
when the questioner is thrown into the Hell, called Blinding Darkness.’ 
(It is sinful to ask questions about Supreme Brahman, for we can know 
nothing about him by reasoning, and must depend upon revelation only). 
Therefore, Brahman is the Supreme and Eternal, and must be known as 
existing without any one to support Him, for he is the Full. 

Thus it is related in the Brahmiinda Parana. 

In the BhM-ata also, we find the following ; — 

“ All Devas are supported by Rudra, Rudra is refuged in the Four¬ 
faced Brahma. The Fourfaced Brahma is always supported by me, but I 
am not supported by any one else.” 

Ihis gradation of bliss is found in other Upani§ads also ; such as 
in the Taitiriya Upanisad, in the passage beginning with “Atha Ata 
Anandasya Mimans4 Bhavati.” 

The word ‘ Loka ’ has been explained as the “ bliss-consciuusness of 
the Muktas.” It is derived from the two words “ Lu” and “Ka,” namely 
those who have become Lu or effaced from the transmigratory world’ 
that is, who have become Mukta. Thus Lu means vanished or gone from 
this world. Ka means pleasure. The pleasure enjoyed by the Lu or the 
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Mulcta is called Loka, These Lokas, therefore, are pleasant places also, 
where the Muktas enjoy their bliss. The word ' Loka ’ may also be 
derived from Ln and Ka, meaning where the worldly pleasures have 
become vanished or Lu, and the latent bliss or Ka of the Self becomes 
manifest. Muktas are thus beings in whom worldly pleasures are 
destroyed, and in whom the higher spiritual pleasures become manifested. 

Here ends the Commentary on G4rgi Br4hmanam. 


Hiansu i 

Seventh or Antaryami Brahmanam. 

MANTRA III. 7.1. 

I ^Tsdt% I dtS5I% 

^ ^ 

q qr 

?fTS?^ I “?iTt ^ ^■ 

^jWth I^ qr ^ ^ 

qWroftifir J f? qiT%f mi mi 

aftf^ U % W 
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m Atha, then. ^ Ha. ^ Enam, liim ; to Yajnavalkya. Udd^lakali, Udd^- 

laka by name- Aruijib, tbe son of Arnna. Paprachcbha, asked. ^ Iti, thus. 

Uv4cba, said. ^ Ha. Yajnavalkya, oh, YjMavalkya. "^Madresu^ in the 

country of Madras, Ki^pyasya, born in the family of Kapi. vciwe? Patah- 

chalasya, of Patafichala. Grihesu, in the house. ^ Yajham, the science of 
offering the sacrifices, Adhly4n4b, for the purpose of studying. W’l 

As^ma, (we) resided, Tasya, his 5 of Patanchala. ^ Bhary^, wife. 
Gandharvagtihlta, possessed by a Gandharva. Asit, was. h Tam, him; 

the Gandharva. Aprichchh4ma, we asked 5 we, the students, together with 

Patafichala asked. Kab, who. Asi, thou art. Iti. Sah, he; the 
Gandharva. mm Abravit, said. Kabandhah, Kabandha by name, 

Atharvapah, born in the family of Atharvai?. Iti. Sah, he ; the Gandharva. 

Abravit, said. Patahchalam, to Patanchala. K4pyam, born in the 

family of Kapi. Ydjhik4n, the students of the science of sacrifice. Cha, 

and. ^ Kdpya, Oh, Kdpya. Tvam, thou. 5 Nu, an interrogative word. 
^ Yettha, knowest. Tat, that. Sutram, thread. ^ Yena, by which. 
m Ayam, this. Lokah, world. Cha. Parab, the other. %r^:-Lokab, 

the world j such as the sky^ etc. Cha^ and. ^1% Sarvdt?i, all. ^ Bhfitdni, 
beings. ^ Cha, and. Sandribdhdni, joined > bound together, 

Bhavanti, are. ^ Iti. Sab, that. Patanchalab, Patanchala. 

Kdpyab, horn in the family of Kapi. Abravit, said. Bhagavan, Oh, 

venerable Sir. m Ahain, I. Tat, that, ’t Na, not. M Veda, know. ^ Iti. 
g: Sab, he the Gandharva- Patanchalam, to Patanchala. Kapyain, 

born in the family of Kapi. Ydjnikdn, the students of the science of 

sacrifice. Oha, and. Abravit, said- ^ Kdpya, Oh Kapya. 3 Nu , 

an interrogative word. Tvam, thou. Yettha, knowest. d Tam, that. 

Antaryaminam, the Inner ruler. Yah, who. Imam, this. 
Lokam, world such as 3 :, etc. Cha. Param, the other. Lokani, 
the world, such as sky, etc. Oha, and- Sarvdoi, all. 3 ^ Bhfitdni, the 

beings. ^ Cha, and. Yah, who. ^fn:: Antarab, within; independently, 
wifn Yamayati, rules, Iti. Sab, that. Patanchalab, Patanchala. 

Kapyab, born in the family of Kapi. Abravit, said, Bhagavan, 

Oh Venerable Sir. m Aham, I. n Tam, him. ^ Na^ not. ^ Veda, know. . ^ 
Iti. Sab, he the Gandharva. Patanchalam, to Patanchala- K4pyam, 

bom in the family of Kapi. Y4jnik4n, the students of the science-of 

sacrifice, Abravit, said- K4pya, Oh K4pya. Yah, whoever. % Vai, 

indeed. Tat, that. Sfitram, the thread, h Tam, that, Antar- 

yfiminam, the Inner ruler. Cha, and. Vidy4t, knows- Iti. g: Sah, 

he; the knower. Brahmavit, the kiiower of Brahmaij, the full, Sab, 

he; the knower- Lokavit, the knower of the world; because he knows 

Him, who made the world, g: Sab, he. Devavit, the knower of the gods,, 

because he knows the God of the gods. Sab, he. Vedavit, the knower 
of the Vedas, because he realises the teachings of the Vedas Sab» he. 
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Bhiitavit, the knower of the elements or beings, because he knows Him, who 
governs them. w. Sab, he- Atmavit, the knower of Atman or Aptas or 

saved souls or souls, that have reached the Lord. Sab, be- Sarvavit, 

the knower of all, because he knows the Lord, who is the essence of all. Iti. 

Tebhyah, to them; to Patahchala, and others, Abravlt, said, m Tat, 

that ; the teaching of the Gandharva, regarding the thread and regarding the 
Inner Ruler, m Aham, I. M Veda, know, YAjnavalkya, Oh YAjhavalkya. 

Chet, if. ficj Tat, that, m Shtram, the thread, d Tam, that. Antar* 

y^minam, the Ruler of the inner«world. ^ Oha, and. Avidv4n, not knowing ; 

ignorant of. ^ Tvam, thou. Brahmagavih, Brahmacows ; the cows that are 

to be the property of one who knows the Brahman. Udajase^ 

takest away, w Te, thy. .Milrdh4, head, Vipatisyati, shall drop 

down. Iti. Gautama, Oh, Gautama m Tat, that. Sutram^ the 

thread, n Tam, that. Antaryaminam, the Ruler of the Inner world. ^ 


Oha, and. xii Aham, I. M Veda^ know, t Vai, certainly, Iti. Yab, 
whoever. Ka^chit, any person. Idam, this. Brhy^t, may say. 

M Veda, I know. ^ Veda. I know. ^ Vai, indeed. ^ Iti. Yathd, in which 
way. ^ Vettha, thou knowest. cw TathA, in that way. ^1% Br^hi, tell. 
itfuTti. 

1. Then asked him Uddalaka, the son of Aruna. 

>■ • 

He said—“ Yajnavalkya, in the country of the Madras, 
we resided in the house of Pataflchala, of the family 
of Kapi, for studying the science of offering sacrifices. His 
wife was possessed by a Gandharva. We asked him (the 
Gandharva)—“ Who art thou ? ” “I am Kabandha ” said he, 
“ the son of Atharvan,” He said to Pataflchala, of the family 
of Kapi, and to us who were the students of the science of 
sacrifice—“ 0 Kfipya, knowest thou that Thread by which this 
. yrorld, and the other world and all beings are joined together ? ” 
-Pataflchala, of the family of Kapi, said, “ I do not know it. 
Oh,'venerable sir.” He said to Pataflchala, of the family of 
/'Kapi, and to us who were the students of the science of 
^;l^rifice—“ Dost thou know, oh, KSpya, that Inner Ruler who 
•;/within rules this world and the other world and all beings ? ” 
/Pataflchala, of the family of Kapi, said—“ I do not know this, 
CQh, venerable sir.” He said to Pataflchala, of the family of 
,/|||pi, and to us who were the students of the science of sacri- 

“ Oh, KSpya, whoever knows the Thread and the Inner 
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Ruler knows Brahman, knows the worlds, knows the gods, 
knows the Vedas, knows the elements, knows the freed souls, 
and knows all.” (Then the Gandharva) said (all about the 
Thread and the Inner Ruler) to them. Therefore, do I know 
this. If thou. Oh, Y’aj navalkya, ignorant of the Thread and 
the Ruler of the inner world, takest away the cows that are 
to be the property of one who knows the Brahman, thy head 
shall certainly drop down.” “ I know, rest assured. Oh 
Gautama, the Thread and the Inner Ruler.” “ Any one may 
say this, ‘ I know,’ ‘ I know ’ ; but tell the manner in which 
thou knowest.”—175. 

MANTRA in 7. 2. 

H I i 

^irr5!T ^ ^ 

Wrftftr i 

II R II 

q: Sab He > Yijnavalkya. qqrq UvUcha^ replied ; ^ Ha. Gautama^ Oh^ 

Gautama, • V4yub the Vayu. t Vai^ indeed, uu Tat, that- Sdtram, the 
thread. Gautama Oh, Gautama, qrqqr V4yun4, in the form of Vdyu ; which 

is V4yu. qq ^ Sdtreija, by the thread. ^ Vai, indeed ; to be sure. ^ Ayam, 
this. : Lokah, the world, n Cha : Parah, the other. ^: Lokah, the 
world, q Cha, and. Sarv^ni, all. qurfq Bhutani, elements ; beings, q Cha, 
and. Sandribdh4ni, joined; bound together, qqlu Bhavanti are. 

Tasmat, therefore. Gautama, Oh, Gautama. ^ Purusam, a man. 

Pretam, dead ; when he is given up by the V^yu. : Ahuh, they say. ^ Vai, 
indeed. ^ Asya, of the dead man. ^irfq Ahgani, the limbs ; the members of 
the body. 5 * 1 ^ 1 '%^ Vyasramsisata, are relaxed ; become putrid. ^ Iti. i% Hi, it 
is therefore. Gautama, Oh, Gautama, qiqqr Vayuna, in the form of Vayu ; 

of Vayu. Shtreoa, by the thread, SandribdhAni, joined, qqfu 

Bhavanti (all) are. ^ Iti. ^ Etat, this, vqq Evam, so. m Eva, to be sure. 

Y4j navalkya. Oh, V4j navalkya. AntnryAminaro, of the Governor 

of the inner world. Brhhi, speak, Iti. 

2 . He (YSjuavalkya) replied—“The V^yu, Oh Gau¬ 
tama, is the thread. It is, indeed, by the thread of VSyu, 
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Oh, Gatuama, this world and the other world and all the 
heings, are joined together. Therefore, it is. Oh Gautama, 
said of a man when dead (and given up by the V%u) that 
the members of his body become putrid. Therefore, by the 
thread of Vayu, Oh Gautama, are (all things) joined.” “ It 
is so, to be. sure, Oh Yajnavalkya. ^ (Now) speak of the 
Governor of the inner world.”—176. 

MANTRA HI. 7. 3. 

11 ^ 11 

2 T: Yah^ who. Prithivyto^ in Garu(^a^ as well as in his wife, 

Prithu, the Lord N§,r4yaria, and, m Va, to go. ?f?i He 

\vho goes, carrying the Lord N4r§<yaJ?a.] fhM’i Tisthan^ dwelling ; being present. 

: Ppthivyah, from the Garuija. Of the Garuda, as others explain it. 
^ : Aniarah, separate ; very dear, according to the second interpretation, n 
Yam, whom, vWr Pptbivi, the Garuda. h Na, not. ^ Veda, knows, to Yaaya, 
whose, Prithivi, Garada. arnt Sariram, body, like the external body, being 

under His control. ^: Yah, who. Antarah, one who delights within, 

without any connection with anything external. One who is very dear, 
Prithivim, Garuda. TOfn Yamayati, governs. Eaah, this one. ^ Te, thy. 
mm Atma, Governor ; master; lord, Antary4mi, independent governor; 

Antar, independent,, and Yamin, one who governs}, : Amritah^ 

eternal; deathless. 

3. He who, though dwelling in Prithivi (Garuda), is 
yet distinct from Prithivi, whom Prithivi does not know, 
whose body is Prithivi, He is that Vishnu, the well of inner 
joy to Prithivi, who controls this Prithivi, He is thy Ruler 
also, the Absolute, Inner Governor, the Immortal.—177. 

mantra III. 7. 4. 

^ 11 ^ u 

Yah, who. Apsu, in Varuoa. Tisthan, dwelling; being pre¬ 
sent. Adbhyab, from Varuipa; of Varui?a, as others explain it. Antarah, 

separate 5 very dear, according to the second interpretation. ^ Yam, whom. 
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Apah, Varupa. Sariram, like the external body. *i: Yah, who. Anta,- 

rab, one who delights within, without any connection with anything external. 
One who is very dear. Apah, Varupa. Yamayati, Governs, Esah, 

this one. u Te, thy. war Atm a, Governor j master j Lord. Antaryami, 

Independent Governor. Amritalj, external; deathless. 

4. He who, though dwelling in Apas (Varuna), is yet 
distinct from Varuna, whom Varuna does not know, whose 
hody is Varuna, He is that Vishnu, the well of inner joy 
Varuna, who controls this Varuna, He is thy Ruler also, the 
Absotute Inner Governor, the Immortal.—178. 

MANTRA in. 7. 6. 

cf n vt n 

Yal;!, who- ^ Agnau, in Agni, the fire-god. Tisthan, dwelling ; 

being present. Agneh, from Agni, the fire-god. Of Agni, as others explain 
it. Antarab} separate3 very dear^ according to the second interpretation. 
^ Yam, whom. Agnib, Agni, the fire-god. h Na, not. M Veda, knows. 
5?^ Yasya, whose, Agnib, Agni, the fire-god. srnt Sariram, like the external 
body. Yab, wlio. im: Antarab, one who delights within^ without any connec¬ 
tion with anything external. One who is very dear. The inner fount of joy. 

Agnib, Agni, the fire-god. Yamayati, governs- Esab> this one. 

?t Te, thy. AtmA, Governor 3 master 3 Lord. Antary^ml, independent 

Governor. Amritab, eternal; deathless. 

5 . He who, though dwelling in Agni (Fire-God), is 
distinct from Agni, whom Agni does not know, whose hody 
is Agni, He is that Vishnu, the well of inner joy to Agni, who 
controls this Agni, He is thy Ruler also, the Absolute Inner 
Governor, the Immortal.—179. 

MANTRA III. 7. 6. 

n n 

Yab, who. Antarikse, in Hara. Antar, what is within one’s 

ownselfi tI, wilfully, and ^3 Ksa, to give up. The full meaning is. One who 
wilfully gives up what is within one’s mind), Tistban, dwelling; being 
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present, Antariksat, from Hara ; of Hara, as others explain it. 

Antarah. separate; very dear, according to the second interpretation. ^ Yam, 
whom, Antariksam, Hara. Na, not. ^ Vedaj knows. Yasya, whose- 

Antariksam, Hara. Sariram, like the external body. Yah, who. 

Antaralj, one who delights within, without any connection with anything 
external. One who is very dear, Antariksam, Hara. Yamayati, 

governs, Esah, this one. ^ Te, thy. Atm 4 , governor; master; lord. 

Antaryim!, independent governor, Amritah, eternal; deathless. 

6 . He who, though dwelling in Antariksa (Hara), is 
yet distinct from Hara, whom Hara, does not know, whose 
body is Hara, He is that Vishnu, the well of inner joy to 
Hara. He who controls this Hara, is thy Ruler also, the 
Absolute Inner Governor, the Immortal.—180. 

MANTRA in. 7. 7. 

4t ^ ii ^ u 

. Yal;, who. V 4 yau, in the chief of the VAyus. Tistban, dwelling; 
being present, Vayoh, from the chief of the Vayus, Of the VAyu, as others 
explain it. Antarab, separate ; very dear, according to the second interpre¬ 
tation. q Yam, whom. VAyub, the chief of the VAyus.. ^ Na, not. ^ Veda 
knows. TO Yasya, whose. VAyuh, the chief of the VAyus. ^rux Sariram, 
like the external body. Yab, who. Antarab, one who delights within, 

without any connection with anything external; object, one who is very dear, to^ 
Vayum the chief of the Vayus. Yamayati, governs. Esab, this one. ^ Te, 
thy. WHT Atma, governor; master; lord. '-hnMtni AntaryAmi, independent governor. 

Amritab, eternal; deathless. 

7. He who though dwelling, in Vayu, is yet distinct 
fi-om Vayu-, whom Vayu does not know, whose body is V%u., 
He is that Vishnu, the well of inner joy to Vayu. He who 
controls this Vayu, is thy Ruler also, the Absolute Inner 
Governor, the Immortal.—181. 

MANTRA III. 7. 8. 

4t 4 4^ TO 

4t H U =: II 

Yah, who. ^ Hivi, in Sarasvati who like lightening flashes, in order to 
remove the darkness (of ignorance). This word also means Urn a or Durga. 

B 
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Tisthan, dwelling ; being present, Divah, from Sarasvati 3 of Sarasvati, as 
others explain it. Antarah, separate ; very dear, according to the second 

interpretation. ^ Yam, who n. Dyanh, Sarasvati. Na, not. ^ Veda, knows- 
Yasya, whose. Dyanli, Sarasvati. 5rhT’ Sariram, like the external body- 
Yali, who. Antaral^, one who delights within, without any connection 

with anything external. One who is very dear, ^ Dyauhi Sarasvati wifu 
Yamayati, governs. Esah, this one. ^ Te, thy. Atma, governor 3 

master, lord. Antaryami, independent governor, Ainritab» eternal; 

deathless 

8 . He wlio, tliotigh dwelling in Dyu (Sarasvati), is 
yet distinct from Sarasvati, whom Sarasvati does not know, 
whose body is Sarasvati, He is that Vishnu, the Avell of 
inner joy to Sarasvati. He who controls this Sarasvati, is 
thy Ruler also, the Absolute Inner Governor, the Immortal.— 
182. 

MANTRA III. 7. 9. 

[\ I n 

Yah, who. Aditye, in the sun. This word, though also means 

Sadasiva, yet it means the sun here, for has been used for Siva 

Tisthan, dwelling ; being present, Adityat, from the sun ; of the sun, 

as others explain it. Antarah, separate ; very dear, according to the second 

interpretation, Yam, whom, Adityal;, the sun. ^ Na, not. ^ Veda, 

knows. ^ Yasya, whose. Adityah, the sun. Sanram, like the 

external body. Yah, who. Antarah, one who delights within, without 

any connection with anything external. One who is very dear, Adityah, 

the sun. Yamayati, governs. Esah, this one. u Te, thy. Atma, 

governor ; master ; lord. Antaryami, independent governor, Amyitah 

eternal; deathless- 

9 He who, dwelling in the Snn, is distinct from the 
Sun, whom the Sun does not know, whose body is the Sun. 
He is that Vishnu, the well of inner joy to the Sun. He 
who controls this Sun is thy Ruler also, the Absolute Inner 
Governor, the Immortal.—183. 
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MANTRA in. 7. 10. 

m cT \\%^\\ 

Yal?, who. Diksalji, in the deities of all the directions. Tisthan, 

dwelling ; being present, Digbhyah, from the deities of all the directions. 

Of the deities of all the directions, as others explain it. Antara^, separate ; 

very dear, according to the second interpretation. ^ Yam, whom* Di^ah, 
the deities of all the directions. ^ Na, not. %: Viduh, know. ^ Yasya, whose. 
Disah, the deities of all the directions. ^aiiram, like the external bod 3 ^ 

Yab^ who. Antarah, one who delights within, without any connection 

with anything external. One who is very dear. f^3i: Disal;^ the deities of all 
the directions. Yamayati, governs. Esalj, this one. ^ Te, thy. 

Atmd., Governor ; master, lord. Antarydmi, Independent Governor, 

Amptab, eternal; deathless. 

10. He who, dwelling in Dik (Quarters), is distinct 
from Dik, whom Dik does not kiiOAv, whose body is Dik ; He 
is that Vishnu the well of inner joy to Dik. He who controls 
this Dik, is thy Ruler also, the Absolute Inner Governor, the 
Immortal.—184. 

MANTRA in. 7. 11. 

HUH 

Yab» who. ChandratArake, in Kama as well as in Indra. The 

word Chandra is used for Kama, and the word TAraka is used for Indra. 
Tistlian, dwelling ; being present, Chandratarakat, from KAma as well 

as from Indra. Of Kama as well as of Indra, as others explain it. Antarab^ 
separate; very dear, according to the second interpretation. ^ Yam, whom. 

Chandratarakam, Kama as well as Indra. ^ Na, not. ^ Veda, know. 

Yasya, whose, OhandratArakam, Kama as well as Indra. Sariram, 

like the external body, Yah, who. Antarab.one who delights within, with¬ 
out any connection with anything external. One who is very dear. Chandra- 

tArakam, KAma as well as Indra. Yamayati, Governs. Esah, this one. 

u Te, thy. Atma^ Governor ; master, lord. AntaryAmi, Independent 

Governor. Amfitab, eternal; deathless. 

11 . He who, dwelling in Kama and Indra, is distinct 
from Rama and Indra, whom Kama and Indra do not 
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know, whose tody is Kama and Indra, He is that Vishnu 
the well of inner joy to Kama and Indra. He who controls 
the Kama and Indra, is thy Ruler also, the Absolute Inner 
Governor, the Immortal.—185. 

MANTRA III. 7. 12. 

U U 

lah_, wiio. Akd^e, in Viglineaa Tisthan^ dwelling ; being 

present, Ak4s&t^ from Vighneda; of Vighnesa, as others explain it. 

Aiitarah^ separate ; very dear, according to the second interpretation. ^ Yam^ 
whom. W5RTai: Ak^at^ Vighnesa. ’fNa.not. ^ Veda^, knows. Yasya^ whose. 
wto: Ak^aah,, Vighneda. ^artram^, like the external body, m Yah^ who. 
Antaral?^ one who delights within, without any connection with anj^thing external, 
one who is very dear, Akg^^am, Vighnesa. Yaniayati, governs. 

Esab^ this one. ^ Te, thy. Atm4_, Governor; Master, Lord, 

Antary^ni!, independent governor. Amritili, eternal; deathless. 

12 . He who, dwelling in Ether (Vighnesa), is distinct 
from Vighna, whom Vighnesa does not know, whose body is 
He is that Vishnu, the well of inner joy to Vighnesa. 
He who controls this A^ighnesa is thy Ruler also, the Abso¬ 
lute Inner Governor, the Immortal.—186. 

MANTRA III. 7. 13. 

«j: Yat, who. otS Tamasi, in Durga. (anniS .5ii<nif5i ?f5i ?ni:—She who makes 
foul or darkness). fS'3^ Tisfhan, Dwelling ; being present, aie: Tama^alj, from 
pnrg4of Durga as others explain it. Antarab, separate ; very dear accord¬ 
ing to the other interpretation, Yam, whom, m: Tamab, DurgA. Na, not. 
^ Veda, knows, Yasya whose, s’!: Tamab, Dargil. siex’ Sariram, like the 
external body. Yab, who- Antarab, one who delights within without any 
connection with anything external. One who is very dear, m: Tamab, DurgS. 

Yamayati, governs. Esab, this one. S Te, thy. Atm4, Governor;' 
Master; Lord, wibft AntaryAmf, Independent governor, Amptah, Eternal; 
deathless - ^ ? 
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13. He who dwelling in Darkness (Durga) is distinct 
from Darkness, whom Darkness does not know, whose body is 
Darkness, He is that Vishnu the well of inner joy to Durga. 
He who controls this Durga, is thy Ruler also, the Abso¬ 
lute Inner Governor, the Immortal.—187. 

MANTEA III. 7. 14. 

m. I u 11 

Yal>, who- Tejasi, in Light, in Sri, fW^Tiathan, dwelling; being 
present, Tejasalj, from Sri; of Sri as others explain it. Antarali, separate ; 
very dear according to the second interpretation. ^ Yam, wliom, Tejab, Sri. ^ 
Na, not. ^ Veda, knows, Yasya, whose. Tejab, Sri. sidt Sariram, like 
the external body. Yab, who. Autarab, one who delights within without 
any connection with anything external. One who is very dear. Tejab, Srt 
wifn Yamayati, governs. Esab, this one. ^ Te, thy. wm Atm4, Governor, 
Master ; Lord. Antary^mi, independent governor. Amritab, eternal; 

deathless. ^ Iti. Adhidaivatain, thus are explained the worlds and 

their governing deities- Atha, now. Adhibhhtam, an explanation about 

the jivas (living beings) and their inner ruler. 

14. He ivho dwelling in Light (l8r}) is distinct from 
tiri, whom iSri does not know', whose body is &i. He is that 
Vishnu, the well of inner joy to i8ri. He who controls this l8ri, 
is thy Ruler also, the Absolute Inner Governor, the Immortal. 
So far has been explained with respect to the Devas or 
cosmic agents. Now Avith respect to the Beings or the 
Jivas.—^^18$. 

MANTRA HI. 7. 16. 

^ ^ 

u n n 

Ji: Yab, wbo. ^ Sarvesu, all, Bhate§u in tlie living beings or Jivas 
snob as men ^c. R-'g'l Tisthan, Dwelling ; being present. Sarvehbyah, all, 
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Bhiltebbyab, from the living beings or Jivas. Antarab, separate ; veiy 

dear according to the second interpretation. q Yam, whom, Sarvduh 

all. Bhhtani, the living beings or Jivas. Na, not. Viduh,-know. 

TO. Yasya whose. Sarvdiji^ all. Bhiltani, the living beings or Jivas. 

^TT^Sariram, like the external body, q: Yah, who Antarah, one who delights 
within without any connection with anything external. One who is very dear. 

Sarvaoi, all. nmR BhQt4ni, the living beings or Jivas. Yamayati 

governs. Esah, this one. n Te, thy. Atin^, Governor; Master, Lord. 

Antaryami, independent Governor. Amyitah, Eternal; deathless, 

Iti. Adhibhutum, thus are explained all the Jivas (living beings) and 

their Inner ruler. Atha, now. Adiiyatinam, are being explained the 

Indriyas that I'eside in the bodies of the living beings and the Inner ruler of those 
Indriyas, 

15. He who though dwelling in All the Jivas is yet 
distinct from all the Jivas, whom all the Jivas do not know, 
whose body is all the Jivas, He is that Vishnu, the well of 
inner joy to the Jivas, He who controls all the Jivas, is thy 
Ruler also, the Absolute Inner Governor, the Immortal. 
Thus are explained all the Jivas (living beings) and their 
Inner-Ruler. Now are being explained the devasof Indriyas 
that reside in the bodies of the living beings, and the 
Inner Ruler of those devas of Indriyas.—189. 

MANTRA Ill. 7. 16. 

q: 5rT% 4 srr# smi 

^ m ^ iiun 

Yab, who. Pr4ge, in Prdpa who is the presiding deity of the organ of 
smell, Tisthan, Dwelling, being ; present. JiTOra PrAiaM, from Pr^oa ; of 

Pr^oa as others explain it. Antarah, separate ; veiy dear according to the 

second interpretation. ^ Yam, whom. to:. Praiaah, Praqa ; the presiding deity 
of the organ of smell. ^ Na, not. ^ Veda, knows, to Yasya, whose, to: 
Praqab. PrAqa the presiding deity of the organ of smell, l^artram, like 

the external body. Yab» vvlio. Antaral?, one who delights within without 

any eonneetion with anything external. One who is very dear. TOt Praqam, 
PrSna. Yamayati, governs^ Esah, this one. ^ Te, thy. wfn Atma, 

Governor; Master; Lord, Antaryami, Independent governor. 

Amritah, eternal; deathless. 

16- He who dwelling in Prana (Smell-deva) is distinct 
from Smell-god, whom Smell-god does not know, whose body 
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is Smell-god, He is that Vishnu, the well of inner joy to 
Smell-god. He who controls this Smell-god, is thy Ruler 
also, the Absolute Inner Governor, the Immortal.—190. 

MANTRA 111. 7 17. 

?fr ^ ll^vsu 

Yah, who. Vachi, in the organ of speeeh. Ti&tlian, dwelling; 

being present. Vachah> from the organ of speech ; of the organ of speech 

as others explain it. Antaral?, separate; very dear according to the second 

interpretation. ^ Yam, whom, Vak, the organ of speeeh. ^ Na, not ^ 
Veda, knows. Yasya, whose. ^ V4k, the organ of speech, sirot Sari ram, 
like the external body. Yah, who. Antarah, one who delights within 

without any eonneetion with anything external. One who is very dear. 

Vak, the organ of speech, Yamayati, governs. Esah, this one. ^ Te, 

thy. ^nrnr Atm4, governor; Master; Lord. Ajitary4mi, Independent 

governor, Amritah, eternal; deathless. 

17. He who though dwelling in the deva of speech, 
is distinct from Speech-god, whom Speech-god does not 
know, whose body is Speech-god. He is that Vishnu, the 
well of inner joy to Speeeh-god. He who controls this 
Speeeh-god is thy ruler also, the Absolute Inner Governor, 
the Immortal.—191. 

M NNBA 111. 7. 18. 

^ me; II 

Yah, who. Ohaksnsi, in the organ of sight. Tisthan, dwelling ; 

being present, Chaksnsah, from the organ of sight; of the organ of sight 

as others explain it. . Antarah, separate ; very dear according to the second 
interpretation, n Yam, whom.. Chaksuh, the organ of sight. ^ Na, not. 
%^Veda, knows. Yasya, whose. Chaksuh, the organ of sight. 

^ariram, like the external body, Yah, who. ^fre: Antarah, one who delights 
within without any eonneetion with anything external. One who is very dear. 

Chaksuh, the organ of sight. Yamayati, governs, vm Esah, this one. 

^ Te, thy. Atma, governor; Master; Lord, Antaryaini, Independent 

governor, Amritah, eternal; deathless. (He is) thy governor, and (He is) 

’eathless. 



304 


BRltiADARAt^YA KA-UPANtSAb. 

18. He who dwelling in the deva of the Eye, is distinct 
from the Eye-god, Avhom the Eye-god does not know, whose 
body is the Eye-god, He is that Vishnu, the well of inner 
joy to the Eye-god. He who controls this E 3 ’e-god, is thy 
Ruler also, the Absolute Inner Governor, the Immortal.—192. 

MANTRA in. 7. 19. 

Yah, who. iSrotre, in the organ of hearing, Tibthan, dwelling ; 

being present. Srotrlit, from the organ of hearing 3 of the organ of hearing 

as others explain it. Antarah, separate ; very dear accord’ng to the second 

interpretation. ^ Yam, whom. Srotrain, the organ of hearing. ^ Na, not. 
^ Veda, knows, Yasya, wliose. Srotram, the organ of hearing, 

Sari ram, like the external body. Yah, who. Antarab, one who delights 

within without any connection with anything external. One who is very dear. 

Srotram, the organ of hearing, Yamayati, governs Esab, this 

one. ^ Te, thy. wir»TT Atnia, governor; Dilaster; Lord, Antaryaini, 

Independent governor. Amritab, eternal; deathless. 

19. He who though dwelling in the Ear-god, is 
distinct from Ear-god^ whom Ear-god does not know, Avhose 
body is Ear-god, He is that Vishnu, the well of inner joy to 
Ear-god. He who controls this Ear-god, is thy Ruler also, 
the Absolute Inner Governor, the Immortal.—193. 

MANTRA III. 7. 20. 

qt ff mx 

?fT ^ iRoU 

Yah, who. Manasi, in the mind, Tistlian, dwelling; being 

present. Manasah, from the mind ; of the mind as others explain it. 

Antarab, separate; very dear according to the second interpretation, n Yam, 
■whom. Manab, the mind ^ Na, not. M Veda, knows. ^ Yasya, whose. 

Manah, the mind. ^ariram, like the external body. Yah, who- 

Antarah, one who delights within without any connection with anything 
external. One who is very dear Ma^nab» the mind. Yamayati, governs. 
t«r; Esab, this one. ^ Te thy. Atma, governor; Master ; Lord, 

Antaryami, Independent governor, Amritah, eternal; deathless 
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20. He who dwelling in the Mind-god is distinct from 
the Mind-god, whom the Mind-god does not know, whose 
body is the Mind-god, He is that Vishnu, the well of inner 
joy to the Mind-god. He who controls this Mind-god, is thy 
Ruler also the Absolute Inner Governor, the Immortal.—194. 

MANTRA in. 7. 21. 

^ \\\\\\ 

Yal;, who. Tvachi, in the skin, Tisthan, dwelling; being 

present, r^: Tvachah, from the skin; of the skin as others explain it. 
Antaraii, separate ; very dear according to the second interpretation. ^ Yam, 
whom. ?^,Tvak» the skin. ^ Na, not, ^ Veda, knows. ^ Yasya, whose 
Tvak^ the skin. l^ariram, like the external body, Yah, who, 

Autarah, one who delights within without any connection with anything external. 
One who is very dear, Tvak, the skin. Yama 3 Hi. governs, Esal;, 

this one. ^ Te, thy. ^ Atm4, governor; Master; Lord. Aiitary4rai^ 

independent governor. Amritalji, eternal; deathless- 

21 . He who though dwelling in the Skin-god is yet 
distinct from the Skin-god, whom the Skin-god does not 
know, whose body is the Skin-god, He is that Vishnu, the 
well of inner joy to the Skin-god. He who controls this 
Skin-god, is thy Ruler also, the Absolute Inner Governor, 
the Immortal.—195. 

MANTRA HI. 7. 22. 

u u 

Yat, who. Vignane, in Chaturmukha, the presiding deity of all 

the beings. Tistban, dwelling; being present. Vijnan4t, from 

Chaturmukha; of Chaturmukha as others explain it. Antarab, separate; 
very dear according to the second interpretation. ^ Yam, whom, VignAnam 

Chaturmukha, the presiding deity of all the beings. ^ Nu, not. ^ Veda, knows. 
^ Yasya, whose. Vijnanam, Chaturmukha. sidx Sariram, like the 

external body. Yab) who. Antarab) one who delights within without 

“cny connection with anything external. One who is very dear, Vijh4nam, 
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Chatarmukha Yamayati, governs. Esat, this one. ^ Te, thy. 

Ai^ 4, governor 5 Master) Lord, Antaryami, Independent governor. 

Amritah> eternal ; deathless. 

22. He who though dwelling in Intelligence (Chatur- 
inukha) is yet distinct from Chaturmnkha, whom Chatur- 
mukha does not kno^v, whose body is Chaturmnkha, He is 
that Vishnu, the well of inner joy to Chaturmukha, He who 
controls this Chaturimikha, is thy Ruler also, the Absolute 
Inner Governor, the Immortal—196. 

MANTRA Ill. 7. 23. 

fTT?^fTS^Sr% 

(I n 

snST^I!J5t n 'S II 

Yal>, who. ^fifi Retasi, in semen or in seed. iWi Tistlian, welling; 
being present, Retasab, from the semen. Of the .semen as others explain it. 

Antarah, separate ; very dear, according to the second interpretation. ^ Yam, 
whom, Retah, the semen or the seed. Na, not. Veda, knows. 
Yasya, whose, Retab» the semen ) the seed. Sariram, like the external 
body. ?i: Yab, who. Antarah, one who delights within without any con¬ 

nection with anything external. One who is very dear. Retah, the semen ; 
the seed, Yamayati, governs. Esah, this one. ^ Te, thy. mm Itma, 

governor; master) lord Antaryami, independent governor, 

Amritah, eternal; deathless, Adristah, beyond the reach of sight, unseen. 

^ Drasta, one who directly sees everything, Asrutah, unheared; beyond 

the reach of hearing. ^ l^rota, one who himself hears everything, mm: Amatah, 
beyond the reach of the mind, Manta, one who thinks everything. 
Avijhatab, unknown ; beyond the reach of comprehension. %mr VijMta, one who 
knows, mn: Atah, than Him. mm: Anyah, other, Drasta, seer; one who sees- 
»T-Na, not. ^ Asti, there is. ma: Atah, than Him. mm: Anyah, other, 
Srota, hearer. ^ Na, not. Asti, there is Atah, than Him. mm: Anyah, 
other. ^Mant4, thinker ; one who minds. ^ Na, not. . Asti; there is. m^: Atah 



Ill ADHYAYA, Vll BliAHMAhJA, 197. 


307 


than Him. Anyah; other, fisrat VijnatA, knower. ^ Na, not. Asti, there 

is ^: Esalj, this one. n Te, thy. wf»n AtmS., Atman j Master ; Lord. Anta- 

ryArai, Independent governor. Amyitah; eternal; deathless, Atah, 

than Him. Anyat, anything other, Artam, subject to misery or death. 

<m: Tatah, then. sfRus: Uddalaka, by name, Aruiji, the son of Aruyia. 

TJpararAma, stopped (from putting questions). ? Ha. 

23. He who though dwelling in the Semen, yet 
is separate from the Semen, whom the Semen does not 
know, Avhose hody is the Semen ; He is that Visnn ; the well of 
Inner joy to Semen. He who governs the Semen, (He is) 
thy Ruler also, the Absolute Inner Governor, the Immortal. 
Himself fully not seen by any ; yet He fully sees all. Himself 
beyond the reach of full hearing of any, yet He fully hears 
all. Himself beyond the complete reach of the mind of any, 
yet He fully feels all; Himself beyond the reach of complete 
comprehension, yet He comprehends completely all; there 
is no other independent seer but He, no other independent 
hearer but He, there is no other independent thinker but He, 
there is no other independent knower but He. This is thy 
Atman who is deathless, and everything else other than Him 
is subject to death. Then Uddalaka, the son of Aruna, 
stopped from putting further questions :—197. 

Here ends the Antaryami Brahmaijam. 


MADHYA'S COMMENTARY. 

(According to some this AntaryAmin BrAhmanam teaches that Pra- 
kriti is the Antaryfimin to the various Devas, and that it teaches about this 
Prakriti and Devas. The words PrithivI (Earth) and Sarira (body) are 
more appropriate to Piakriti than to Brahman. The word feariia is em¬ 
ployed also in denoting one’s essential Self or Swarupa, Prikriti is the 
essence of earth etc. Nor is it open to the objection, how can Prakriti 
exist in the earth. The cause exists in the effect, the earth is the effect 
of Prakriti; and so Prakriti is said to exist in earth. The text also says 
that it rules the earth. It is merely figurative and should not be taken 
in its literal sense, for insentient Prakriti cannot mle any one. This 
explanation, generally given by others, is set aside by our Author. ) 

The Upanishad mentions the all-governorship of the Lord in this 
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BrShmanam.. (He who has been mentioned as the refuge of all theMuktas 
in the world of Brahman is no other than the Supreme Visnu ; and not 
Prakriti or the Dev as in Prakriti), 

The word ^‘Ya^’iised for the second time in the phrase “Yon- 
taroyamayati is the name of Vishnu, ^ A, ^ Ka, Ya, q Pra, Vi, 
^ Sam, ^Bhn, JT Ma, ^ Sa, 5(3“ Kba, 5 Ha, are syllables which all denote 
Visnu. “The one syllable A is a negative particle and denotes the 
Supreme Lord, because he has no faults, it negates all faults. The syllable 
Ka means bliss, or pleasure, because he is all bliss. The syllable Ya 
denotes fullness, because he is all full. 

These are the meaning given to these syllables in the Dictionaiy 
called ^ahda Nirnaya. 

(The word “ Iti ’’ in the Mantra “ Yo Vai Tat Kdpya SQtrain Vidyat, 
Tam Cha AntarySminam Iti ” appears to be redundant. Our author 
answers this objection ;—). 

The force of “ iti ” is to indicate “ manner,” namely, he who knows 
Brahman and the Sutram, in the manner as enunciated by the question, 
that is, as the sustainer of this world and of the other worlds, etc. 

In the Brahma Tarka it is thus explained :—“ One is said to he 
Brahmavit, when one knows the fullness of Vayu and Antaryamin (the 
fullness of Vayu consists in knowing that Vayu is the sustainer of all, 
and the fullness of the Lord consists in knowing that the Antaryfiinin is 
the ruler of all.) 

Note .—The attributes Brahmavit, Lokavit, etc,, in the Upanisad apply to that man 
who knows the S6tra or V^yu as having all powers of sustaining, and who knows the 
Antaryamin as the Governor or Ruler of all, including ^*Vayu'’. In other words, his 
knowledge is said to be complete, who knows both the “ Ydyu ” and the “Antaryamin,’' or 
in Christian phraseology, who knows both the “ Father ” (Antaryamin) and the Son 
(“Vayu”). 

“ He is said to he Lokavit who knows “ Vayu ” as the sustainer of 
the worlds, and the Antaryamin as the Governor of the worlds, and their 
creator; (that is, who knows that the Thread is the supporting and the 
active agent in the world, and the Antaryamin is the Governor of the 
world. Such a knowledge cannot arise without a knowledge of the 
Lokas), 

“He is said to be Devavit, who knows the Devas in the same 
manner, that is tliat the Tliread is the sustainer of all Devas, while the 
Antaryamin is the Governor of the l')evas, for He is the God of gods. 

“ He is said to he Vedavit, who knows the true purpose of the Vedas, 
namely that the Thread is the sustainer of all, and the Antaryamin is the 
rnler of all. (This cannot be without a full knowledge of the Yed^s). 
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“ He is said to be Bhutavit who knows similarly that the Thread 
is the sustainer of all, and the Antaryamin is the Governor of all. 

“ He is said to be Atmavit, who knows that all go to them, namely 
who have reached the Goal or who know the reaching or Mukti. Atman 
here means hecoming Mukta. Atmavit therefore means he who knows 
the Apta, or one who has reached ; for an Apta knows that V§,yu is the 
sustainer of all, and the Antaryamin is the ruler of all. (In other words 
Atmavit means he who knows the Aptas or Muktash 

He is Sarvavit who knows “Vayu” and Antaryamin to be the 
essence of all. (The .knowledge of essence consists in the same way 
in knowing that ‘^Vayu^is the sustainer of all, and the Antaryamin 
is the ruler of all). He is Sarvavit who knows these twoPurusottamas, the 
highest Persons. “Vayu” is a Puru^ottama or the highest Person, 
because he sustains all. (The word Purusahere means Officer, for “ Vgyu” 
is the highest official in the Divine hierarchy) Visnu is called Purusot- 
tania, because He is the highest Person in His own essence. 

“ As a person is said to he the knower of a country, if ho knows the 
ruler of that country, similarly one is said to know all, if he knows Hari 
to be the Supreme Lord. (Man can never he Sarvavit or all-knowing ”, 
in its literal sense, for God alone is Sarvavit or “all-knowing.” A man 
is “ all-knowing ” figuratively only, namely, when he knows the God). 
Ill fact this is the meaning of the Vaidik text when it says that a man 
becomes “ all-knowing.” 

Similarly it is mentioned in Bralimatarka: — 

“ Because this world is sewn (Syutam) in him, therefore, “ V^yu, is 
called Sutram or Thread. Hari is said to he the Antaryamin of the ruler 
of the Innermost or highest, because he rules even this Sdtram or 
“Vayu.” tThough “ Vayu ” is the highest Person or Official, yet he 
also is governed by the Supreme God). 

“ The words P^ithivi and the rest, mentioned in this section, denote 
various Devaffis. (They do not mean the inanimate eaith etc.) 

“Prithivi etc. are said to be the “Body ” of the Lord, not literally, 
but metaphorically only. For the real body of the Lord consists of 
or intelligence only. Prithivi etc. are said to be the body of the Lord, 
because they are coMroXled by the Lord, in the same way as a man controls 
his body. Since they are under the control of the Lord, they are said to 
be the body of that Great Soul, Lord Visnu. Prithivi etc. are said to be 
the body of the Lord in this sense also, that the Lord is the indweller of 
these Pevatas. As the soul of a man, dwells in the body of the man, rq 
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the Lord Hari dwells ni the spirit of these Devatas, and so the Devatas 
are called the body of Hari. 

“Though the Lord is in the very heart of these Devatas, yet these 
Devatas do not know the Lord. 

“The Lord has pervaded or entered into or dwells in the Devatas. 

“ The Lord is said to be “ Antarain the text, because He is 
controller of all, by his own power, He is self-sufficient and so he is 
called Antara, He who delights in himself, without depending uj)on 
any thing external to him, is called Antara (inner-delighter). Hari is 
also called Antara, because he is the highest (Anta) object of dearness 
(ra) to all. (But the highest object of love to a man is his own self. How 
do you say that Vishnu is the highest object of love to every one. To this 
it is answered). The very self-love of the Jivas is so ordained by Visnu. 
(A Jiva commits suicide when the Lord so wills it. So the self of a man 
is not his highest object of love to him). The love of man for himself is 
ordained by Visnu and by no other Deva. The Lord is most dear to 
the Jivas, and because the Lord has so ordained it, therefore, the Jivas 
love their ownself. 

“ The word Antaryamiii means governor independent of all. Antar 
means independent, and Yimin means Governor. He is called Yanii or 
Governor, because he has created both the nature and the essential form 
(Svarup of all Devatas). Essence and attributes of all the Devatas are 
always under the control of the Loi’d, therefore the Lord Vdsudeva is 
called Yami. He is Antary^min or Absolute Ruler, since he gives the 
very Svabhava or nature or attribute, cand the satt^ or existence to ail 
these, so he is the real Yarnin.” Thus it is in Brahmatarka. 

All the beings, such as men &c. have been called Adhibhuta 
{ ) in this BiAhmanam ; and the gods present in the beings, i.e., in 

their Indriyas &c. have been called Adhyatman ; the presiding 

deities of the Indriyas &c. in their real self have been called Adhidaiva 
(). The presiding deities of the gods in their real form have 
been called Adhilokas. The gods presiding in the sacrifices have been 
called Adhiyajhas ( ) Adhibhuta is He who presides in beings or 

things when they come into existence. 

Aote.—The adhiyajna form does not occur in this Upanisad, hut in the Mddhyandina 

It has been tlius said in the Maha MiinSnsS that Pj-ithivi ( ) 

is the name of Garuda the king of birds, because he carries ( 5f ) Prithu 
( ^ ) the Narayana, 
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Anfcariksa is the god Hara because He destroys at His will, every¬ 
thing within Himself; Antah everything within, % (i) at will, and 
^ (ksa) one who causes to decay, or, destroys. 

Dyau ( ^ ) is the goddess lightening ; She is none but the goddess 
Sarasvati, because she illumes or brings everything to light. 

‘‘Tamas ( ) is the goddess Durga (1*1^). because she 

abuses or makes foul everything. 

“ Tejas ( ) is the goddess Sri. 

The word Akat^a is used for god Vighnet^a ( ^ ) 

“ The word Apa ( ) means Varuiia ( ) he who protects 

( tr ) this western quarter. 

“The word Vijnana ( ) has been used to mean Atman or 

Brahma who is the presiding deity of the Jivas. 

“All the gods that have been mentioned in this Bralimanam, and 
all the gods whose names have not been mentioned and all the beings 
such as men &c all are'governed bv the Lonl Visnu. AVhen it has been 
said that the Lord governs the gods and sentient beings, it is useless 
to say that Be also.governs the inanimate world ; for, it is a very simple 
thing to understand this ; because the Lord is the knower of all, and 
because He is higher than all those that are higher, therefore, no other 
god there is who may be said to be independent knower of all the Jivas 
(though they are intelligent beings) but they are subject to niisery. All 
the Jivas are not independent or Svatnatra ( ); had they been inde¬ 

pendent they would never have been subject to any sort of misery. Jt is, 
tlierefore, the Lord Visnu who allots misery to the miserable beings and 
Mukti to the Mukta beings. The great Lord Visnu is always superior to 
all and He is independent and the only sovereign.” Thus in the 
Mahdviimansa. 

Here ends the antarydmi Brdlimaiiam 

Eighth BrahiVianam (Aksara Brahmanam.) 

MANTRA in. 8. 1. 

'■?ni Atha, then, V^cliaknavi, the daughter of Vachaknu. Uvacha, 

said. ^ Ha. Bhagavantah, venerable, Br4man41i, Oh, Brahmans. 
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Hanta, an interjection meaning “ mark you.” M Aham^ Imam, him; 
(to Yajhavalkya ) # Dvau, two- ^ Praanau, questions. Praksyami, shall 

ask. ^ Ghet, if. ^ 'I’au, those two. ^ Me, to me. Vaksyati, could answer. 

9rT5 .Jatu, at all. Yusm^kam, amongst you, Kascliit, any. Imam, 

him j Yajnavalkya. Prahmodyam, argument concerning Brahman, Na, 

not. ^ Eva, ever. ^ Jeta, will defeat, tfn Iti. Prichchha, ask ; ask him 
the two questions. Gargi, Oh Gargi. ^ Iti. 

1 . Then the daughter of Vachaknu said,—“ Mark, ye 
venerable Brahmanas, I would ask him two questions. If 
he could give me the answers to them, then indeed, no one 
among you will ever be able to defeat him in argument con¬ 
cerning Brahman.” 

“ Ask him 0 Gargi,” permitted the Brahmanas.—198. 

MANTRA III. 8. 2. 

^3^ ^534 ^ TOrrf^r- 

^ ^ I ^ »TWrf^ II R II 

^ SS., she; Gargi. Uvacha, said. ^ Ha. Yajnavalkya, Oli, 

Ydjnavaikya. ^ Aham, I. % Vai, indeed, cstr V4, to you. (Supply, shall ask 
again), qv Yatha, just as. Ugraputral;, the terrible son. Kasyah, 

of the king of Kasi. ^ VL or Vaidebah, of the king of Videh^s. ^ Va, or 
of which the string has been slackened. Dhanul?, bow. 

A dhij yam^ stringed ; with string fastened. Kptva, having made. ^ Dvau. 
two. Bd^avantau, having pointed heads of steel. Sapatnativ- 

^dWnau, foe-piercing (arrows). Haste, in hand, ^fcit Kptv^, taking. 

Upottisthet, presents himself before the enemy. ^Evam, in this way. 
^ Eva, just, w Aham, I. rm Pva, to you. §fT«ri Dvabhydm, two. Prasn 4 , 

bhy^m, with questions, Upodasth4m, come 5 present myself. % Me, to me. 

% Tau, those two (questions). Brilhi, answer. ^ Iti. mfn Gargi, Oh, G 4 rgi. 
^ Prichchha, ask (me). ^ Iti. 

2. She said,—“I shall ask you again, Yajnavalkya. 
As a terrible son either of the king of Kasi, or of the king 
of Videha, presents himself before the enemy, having stringed 
his bow slackened before, taking two arrows in hand—the 
arrows that have pointed iron-heads and that are capable 
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of j^iercing right through the heart of the enemy, so do I 
come to yon (armed) with two questions; tell me the answer 
to those two.” “ Ask 0 (j-argi ”—said Yajuavalkya.---199. 

MANTRA III. 8. 3. 

^ %f^ n ^ n 

er Si, she; Gargi. Uvich, said, Ha. Yajnavalya, oh Yijna* 

valkya Divah> heaven; Vaikui^tha. Urdlivam, above. ^ Yat, what, 

ever (is); the world of Maba, Jana, Tapa, Satya &c., or the outer, shell of the egg 
of Brahma. Pjrithivyih, the earth. Arvik, below. ^ Yat, whatever^ 

(is). The seven worlds such as A tala See. Antara, between ; between what 
is above the heaven or vaikuijtha and what is below the earth ^ Yat, whatever 
is. I me, these two. Dyavi, p^rithivi, the svarga and the earth, 

Yat, whatever* ^ Bhhtam, past. Cha. Bhavat, present; 'existing. Cha. 

Bhavisyat, future- ^ Cha, and. Iti. Achaksate, (They) call it. 

cm Tat, all those worlds. Kasmin, in which, ^^ct Otam, woven. ^ Cha- 

rrtef Protam, interwoven. ^ Cha, and. Iti- 

3. She said :—“ whatever (world there is) above the 
Svai’ga and whatever (there is) below the earth, and what- 
eA^er (there is) between (those worlds) and these two worlds, 
namely the Svarga and the earth ; upon what are all those 
worlds woven and interwoven, in past, present or future. 
Tell that to me ? ”—200. 

MANTRA in. 8. 4. 

^ Iflft fHt 

^ u « u 

Sail, that) Yajhavnlkya- Uvacha, said. ^ Ha- ’irfn Gargi, Oh Girgi. 

Divab, heaven 5 vaikuQtha. Urdhvam, above. ^ Yat, whatever is) the 

world of Maha, Jana &c, or the outer shell of egg of Brahmi. Prithivyih, 

the earth. Ai'vak, below. Yat, whatever is. The seven worlds such as 
A tala &c. Antara, between ; between what is above the heaven or vaikujOtha, 

and what is below the earth, Yat, whatever is- Ime, these two. 
Dyavaprithivi, The Svarga and the earth, m Yat, whatever, hct Bhdtam, past. 

D 
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Clia. >1^, Bhavat, present • existing. Oha. Bhavisyat, future Oha, 

and. Iti. Acliakgate, They call it. Akase, Sri (Mftla-Prakriti). 

w OTftm wain She that shines on all sides), ua Tat, all those worlds. ^ Otani, 
woven. Oha. Htd Protam, Interwoven. Oha, and. Iti. 

4. He said—“ In Akasa or the All-luminoris !Sri are 
woven and interwoven all those worlds,—the world that is 
above the Svarga or Vaikuntha, the world that is below the 
earth and the world that is between, as well as these two. 
viz. the heaven and the earth, all these worlds, that were, 
that are, and that shall be as they say.”—201. 

MANTRA 111. 8. 5. 

w f ?Tt rr 

q?:# I ^ n v. ii 

. w S4, she; Gargi. Uvdeha, said. ^ Ha. Y4jfiavalkya, Oh» 

Y4jnavalkya. ^ Te, to thee, qq: Namab, salutations. Asia, be. q: Yah, 
because thou. ^ Me, my. Etarn, this ; this diflicult question. Vyavo- 

chab., hast answered, qra Atha, now. Aparasmai, for the other. qrcJRq 

DhArayasva, be attentive; prepare thy mind, Iti. GArgi, Oh GArgi. 

Prichchha, ask. Iti. 

5. “ My salutations be to thee,” said she, “ because 
thou hast answered this diffieult question of mine. Prepare 
your mind for the other.” “ Ask me,” said YAjnavalkya.— 
202 . 

MANTRA HI. 8. 0. 

IK n 

^ Sa, she; GArgi. Uvacha, said. ^ Ha. qrgqqqq Y^ajnavalkya, Oh, 

YajnaA^alkya. %: Divab, heaven; Vaikuntha. Urdhvam, above, m Yat, 

whatever (is). The world of Maha, Jana &c. Prithivyab, the earth, qralm 

Arvak^ below, qn Yat, whatever (is). The seven worlds such as Atala &c. 

Alltar A, between ; between what is above the heaven or Vaikuiutlia and what 
is below the earth, qn Yat, whatever is. Ime, these two. DyavA- 

prithivi, the svarga and the earth, qq Yat, whatever. ^ BhAtam, past, q Oha. 

Bhavat, present; existing, q Oha. Bhavisyat, future, q Oha, and. 
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Iti. Acbaksate, they call it. iia Tat, all those worlds. Kasmin, 

in which. #<i Otam, woven, "at Cha. sin Protam, interwoven. ^ Cha, and. 
xffi Iti. 

6. She said—“ Whatever (world there is) above the 
Svarga or Vaikuntha and whatever (there is) below the 
earth and whatever (there is) between those worlds and 
these two worlds, viz. the Svarga or Vaikuntha and the 
earth, in and upon what are all those worlds woven and 
interwoven—those worlds that were, that are, and that shall 
be, as they say.”—203. 

MANTRA III. 8, 7. 

^ 

U VS U 

Sab, he> Yajnavalkya. Uvacha, said, Ha ’irf*? G4rgi, Oh, G4rgt. 
%: Divah, heaven ; Vaikuntha. Urdhvam, above. Ya.t, whatever is. 

Prithivyab, the earth. Arv4k, below. Yat, whatever is. 

Antara, between 5 between what is above the heaven and what is below the earth. 

Yat, whatever is. Ime, these two. DyAvAppthivi, the Svarga and 

the earth. ^ Yat, whatever. ^ Bhiitain, past. Cha. Bhavat, present; 

existing. ^ Cha. Bhavisyat, future. ^ Cha, and. ^ Iti. Achak- 

sate, they call it. Akase, in Akasa, in Sri. ^ Eva, indeed, m Tat, all 

those worlds. ^ Otam, woven. Cha. ^ Protam, Interwoven. ^ Cha, and. 

Iti. 

3 Nu, an, interrogative word, Kasmin, in which. Khalu, indeed. 

Ak4sah, Sri. Otah, woven ; Cha. Protab, interwoven, fiu Iti. 

7 . He said—“ In the All-huminous Sri are woven and 
interwoven all those worlds,—the world that is above the 
Svarga or Vaikuntha, the world that is below the earth, and 
the world that is between, as well as these two,——the 
heaven and the earth, all these worlds that were, that are, 
and that shall be as they say.” “ In what is £5ri herself 
woyen and interwoven ?” (asked Gargi).—204. 
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MANTRA III. 8. 8. 

l7^^J7iTl^J7:^^sfjJ7^r5rH^»T«WTS%3T^^HS(TWfr5?3RHT- 

?T Rr^JT ^ rT^^rfcT U ^ U 

Sat, lie 3 y^jfiavalkya. Uv4cha, said. ^ Ha. »iri^ Gargi Oh, Gargi. 

Etat, this ; that in which the Ak&sa is woven and interwoven. ^ Vai, indeed. 
m Tat, that well-known. Aksaram, thejndeatructible Brahman 3 or not, ^ 

ksara which wastes or is subject to change, Brahmai?ah, the Brahmans; 

those who know the Brahmao. Abhivadanti, say. Asthulum, not 

gross. Anaiju, not fine. Not subtible. ^ Ahrasvam, not small. 

Adirgham, not long. Alohit^m, not red. Asneham, not viscid, 

Achchh4yam^ having no shadow. Atmab, having no darkness. Avfi.yu, 

having no respiration. m[<^m An^k^sam, having no Ak4sa, or ether ; having 
none of the five elements, mn Asarhgam, not adhesive, to Arasam, having no 
taste. TO Agandham, having no scent, Achaksuskam, having no material 

eye like ours. Asrotram, having no material. organ of hearing like ours. 

AvAk, having no speech. Amanab, having no mind. Atejaskam, 

having no energy as a material thing has. Apr^pam, having no organs or 
Indriyas for perception and work. ^ Amukham, having no face ; having no 
particular shape, AinS<tram, having no measurement, Anantarara, 

having no within or in side, Abahyam, having no outside. '^f^Tat, that; 

Aksara. Kifichana, any thing whatever. ^ Na, not. tocIu Adnati, eats, 

Tat, that; Aksara. Kascliana, any one. ^ Not. TOifn Aanati, eats. 

8. He said : “ Oh Gargi, the knowers of Brahman des¬ 
cribe Him as the Aksara,—the Indestructible. He is not 
gross, He is not subtile, .He is not short, He is not long. He is 
neither red, nor is He viscid ; He has no shadow. He has no 
darkness. He has no respiration. He has none of the elements. 
He is not adhesive. He has no taste, He has no scent. He has 
no material eye. He has no material ears, He has no material 
speech. He has no material mind, He has no energy of a 
material thing. He has no Indriyas for perception and work. 
He has no material shape, He has no measurement. He has 
no inside, He has no outside. He does not eat any thing and 
no one eats Him.” 
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MANTRA 111. 8. 9. 

'GTcT^qr ^r arr^nre^ ^irf^ 

^r ^fr r^t 5|^ 

r^RrFTq^Rr^r Rer ffcr 

I <3:a:?qr ^r srr^qrsJ^^fT 

ql^v^T: ST^^^SRF ^J fqJFTFTf I q; 

qr sfjqr^ nrfq sr^r'scptR 

q^TR^ %qT q^f f^Fq^RF: U ^ i\ 

wR G&rgi, Oh, G4rgt. Etasya, this. WTOR Aksarasya, o£ the Indestruc¬ 
tible. njire^ Pi-asasane, owing to the bidding or command, eiiWgn^r Suryachandra- 
masan, the sun and the moon ; here these worSs stand for BrahmA and Rudra. 

Vidhyitaa, upheld. Iwau: Ti§thatab, remain. % Vai, indeed. •nR G4rgi, Oh, 
GSrgl. Etasya, this. Aksarasya, of the Indestructible, uqi^ Pra^&sane, 
owing to the bidding or command. ^JmRsqt DyAvSprithivyau, the heaven and the 
earth. Here these words stand for ^rl and the earth-Qod. Vidhrite, upheld, 
IRot; Tisthatab. remain, t Vai, indeed. srR' Gargi, Oh, Gargl. VcRU Etasya, this, 
^raupi Aksarasya, of the Indestructible, usire^ Praiftsane, by reason of the bidding. 
R%n: Niinisah, the God of the time taken by the twinkling of an eye. 
Muhhrtab, the gods of the moments. Ahor&tr&i)i, the gods of the day 

and night, smrat: Ardhamasab. the gods of the half months or fortnights, ’atsr: 
Masab, the gods of the months, Ritavab, the gods of the seasons, sa^i; 

Samvatsarab, the gods of the years* xR Iti, these, Vidhyitah, upheld. 

fmsR Tisthanti, remain. % Vai, Indeed. >nR GArgi, Oh, Gargl. vma Etasya, this, 
sraxw Aksarasya, of the Indestructible, Prasasane, by reason of the bidding* 
siait: Any'ab, some, imx: Prachyah, those that flow eastward. Nadyab, the 

rivers, Svetebhyah, white. Parvatebhyab, from the mountains. ^ 

Syandante, rise j'flow. spit: AnyAb, some, Pratlchyab, flowing westward, 

wxi yamyam, several. Diiam quarter; direction, s Cha, and. xij Ann, 

towards. itR Gargi, Oh, GArgi. Etasya, this- xnaxw Akfarsya, of the 

Indestructible. >un^ PraiAsane, by the reason of the bidding, ’isnn: ManusyAh, 
men. Dadatab. giveaway; the distributers of gold and silver &c. •rWR 
Pra&msanti, praise, t Vai, indeed, DevAb, the gods. Yajamanam, 

the sacrifice!-. Rux: Pitarab, the Pitris ; the fore-fathers. ^r^■ Darvim, the obla- 
tion. Anvayattah, follow. 

9. It is, indeed, owing to the bidding of this Aksara,— 
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tile Indestructible, 0 Gargi, that Brahma and Rudra remain 
upheld (ill their respective places). It is, indeed, owing to 
the bidding of this Aksara, 0 Gargi, that i^ri and the god of 
earth remain upheld (in their respective places). It is,indeed, 
through the bidding of this Aksara, 0 Gargi, that the gods 
of the periods of time taken in the twinkling of the eye, of 
the moments, of the days and nights, of half-months, of 
months, of the seasons, of the years all remain upheld (in 
their respective positions). It is, on account of the bidding 
of this Aksara, 0 Gargi, that some of the rivers flow to the 
East from the white (snowy) mountains and some rivers 
flow to the west in their respective directions. It is, through 
the bidding of this Aksara, Oh Gargi, that men praise those 
that give alms, that gods follow the sacrificer, and the Pitris 
or Fathers follow the oblations.—206. 

MANTRA in. 8. 10. 

qrfq G4rgi, Oh Gdrg!. q: Yalj, whoever ; any one. t Vai^ to be sure, qun 
Etat, this, Aksaram, In(iestructible. Aviditva, not knowing. 

Asmin, this. Loke, in the world, Juhoti, performs sacrifices, Yajate, 
worships or adores the gods; Tapah, Austereties; penances. Tapyate, 

practises Bahtini, many. Varsasahasrdipi, thousands of years. 

Asya, his. uu Tat, that; every deed together with its result, Antavat, 

limited ; having end. qqfu Bhavati, becomes, qrfq G4rgl, Oh GS,rg!. q: Yah, who^ 
ever. ^ Vai, to be sure, Etat, this, wc: Aksarah, Indestructible, 
AviditvA, ignorant. Asm4t, this, Lokat, from the world, jfiu Praiti, 

goes away } dies, q: Salj, he. w: Kripagalj, an object of pity, m Atha, on the 
other hand, q: Yab, whoever, qrfq Gargi, Oh, Gargi. wn Etat, this, qnat Aksaram, 
Indestructible. Viditv^, knowing, Asm4t, this. %ram Lokat, from 

the world, Praiti, departs ; dies, h: Sat, he. BrAhma^ah, the Mukta; 

free from all bondage. 

10, Whosoever not seeing (knowing) this Aksara 
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0 Gargi perfoniis sacrifices, offers prayers to gods, or prac¬ 
tises austereties for thousands of years, all that work of his, is 
sure, to come to an end. An object of pity is surely he, 
who departs from this world, 0 Gargi, having no knowledge 
of this Aksara. But he 0 Gargi who departs from this 
world having seen (known) this Aksara, becomes indeed a 
Mukta (Brahmana).—207. 

MANTRA 111. 8,11. 

u n u 

Gargi, Oh GS.rgi. Tat, that. ^ Vai,•indeed. ^ Etat, this, 
Alvsaram, Indestructible. Adfistam, invisible. Drastri, that sees, 

Asxutam, inaudible (Himself). ^ Srotp, that which hears. ^ Amatam, 
beyond the reach of thought, m Mantpii one that thinks, Avijndtam, 

unknown, Vijhatp, one that knows. Atah, than this, Anyat, other. 

Drastri> one that sees. ^ Na, not. ^ Asti, there is. Atab, than this. 

Anyat, other, ^rolTit one that hears. ^ Na, not. Asti, there is. 
m: Atab, than this, Anyat, other. ^ Mantri, one that thinks. ^ Na, not. 

Asti, there is. Atah, than this. Anyat, other, Vijnatri, one 

that knows. ^ Na, not. ^ Asti, there is. 5 Nu, certainly. ^ Khalu, to be 
sure. ^ Gargi, Oh Gargi. Eta3min,thi8. Aksare, in the Indestructible. 

qiT^: Akasab, Sri. %u: Otah, woven. Cha. Protab, interwoven, v Cha, 
and. ^ Iti. 

11 . It is, indeed, this Aksara, Oh Gargi, that although 
Invisible, is one that sees, although Inaudible, is one that 
hears, although beyond the reach of the Manas, is one that 
feels, although Unknown, is one that knows. No one there 
is other than this that sees, no one there is other than this 
that hears, no one there is other than this that feels, no 
one there is other than this that knows. It is, indeed, only 
in this Aksara that the Akasa or tSri is woven and inter¬ 
woven.—208. 
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MANTRA Ill 8. 12 

^ 1 5^T^JT ^T%flTkr 

^ ^ 5rr'^^5^o5tr?:?j?T w %r w 

?:f^ ?rsfl atsriDu ii <; ii 

^ Sa, she j Gargi. Uv4cha, said. ^ Ha. Bbagavantah, venei'able. 

ar^: Br 4 hmai 3 ^b, Oh, ye Brahma 3 ? 8 . T’at, that, ^ Eva, only, Bahuman- 

yaclhvam, you should think highly of. m Yat, that. Asmat, from this 

Y4jnavalkya. Haniask^reoa, udth salutations. 3^“^ Muchyadhvam, (you 

all) are let go. Yusmakain, among you. Kaschit, any. t Vai, certainly. 

Imam, this; Y'ajhavalkya- Brahmodyam, in argument concerning 

Brahma. ^ Na, not. ^3 J4tu, ever. ^ Jeta, will conquer. Iti. Talab, 
then. Vdchaknavl, the daughter of Vachaknu. Upararama, ceased ; 

stopped from putting questions. 

]2. She said—“ You should think yourself fortunate, 
Oh, venerable Brahmans, that you are all let go from this 
(Yajiiavalkya), with mere bowing. No one of you will ever 
conquer him in argument concerning the Brahman.” Then 
Vachaknavi held her peace.—209. 

Here ends the Aksara Brdlmaimm. 

madhva's commentary. 

[In the sixth Brahmanam of this Adhydya, G4rgi had already put 
questions to Yajhvalkya and was silenced by him. In this Bnilimanam, 
she again asks questions from Yajahvalkya. As a rule, no one is allowed 
to question twice, when he is defeated. According to the rule of Indian 
logic, a person once defeated in a controversy, is not allowed to question 
a second time, unless the controversy or disputation be of the nature of 
Vada or ‘‘discussion.” To understand this, it is necessary to know some 
thing of the various kinds of disputations recognised by Indian logic. 
We give the following quotations from the Nyr.yasutras, Book One, Chapter 
I, page 14 of S. B. H. 

A dialogue or disputation (katha) is the. adoption of a side by a 
disputant and its opposite by his opponent. It is of three kinds, niz., 
Vada or discussion which aims at ascertaining the truth, jalpa or wrang¬ 
ling which aims at gaining victory, ajid vitanda or cavil which aims at 
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finding mere faults. A discutient is one who engages himself in a dis- 
putatioii as a means of seeking the truth. 

A Vada is thus defined in the same book :—Vada or discussion is 
the adoption of one of two opposing sides. What is adopted is analysed 
in the forna of five menabers, and defended by the aid of any of the means 
of right knowledge, while its opposite is assailed by confutation, without 
deviation from the established tenets. 

AJalpaisthus defined in the same:—Wrangling which aims at 
gaining victory, is the defence or attack of a proposition in the manner 
aforesaid by quibbles, futilities, and other processes which deserve 
rebuke. 

A Vitanda is defined thus :—Cavil is a kind of wrangling, which 
consists in mere attacks on the opposite side. 

It is in Vida or discussion that a person is generally allowed to ask 
further questions. The sole object in a Vada is the ascertainment of 
truth ; and so one is never prevented, even if he is defeated, from putting 
further questions, to remove his doubts. In Jalpa, the sole aim of the 
parties is to win victory. There, if one is defeated, he is generally not 
allowed to put fresh questions. Now the discussion which was held in 
the (3oavt of Janaka, was of the nature of Jalpa, for it was not so much 
for the ascertainment of truth, as for the sake of victory, and winning of 
the cows that Yajnavalkya engaged in the disputation. The question, 
therefore, arises why was G4rgi allowed this second opportunity. To this 
the commentator says :•—] 

Gargi was told previously of the various successive supports of all 
the Jivas, as well as of the Lord being the final support of them all. 
But she was not told any thing therein, about the Mulaprakriti; what 
object she supported, and by whom was she supported in her terms. 
Therefore, Gargi asks again (her object being to know something about 
the Mulaprakriti). 

[Why did "Gargi ask the permission of the Bralimanas to put this 
question ? Why was such permission necessary ? To this the commen¬ 
tator answers :—] 

The disputation (carried on in the Court of Janaka) aimed at gaining 
victor;)^. In such a disputation, a person once defeated, cannot again put 
fi*esh questions, without the permission of the audience. Hence the neces¬ 
sity of obtaining the permission of the assembled Brahmanas. 

[But Gargi was the-wife of Yajnavalkya, there could be no desire 
in her to obtain victory over him ; for if he was defeated in argument, 

E 
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the lo 3 S would be, not only to him, but to her as well for the cows would 
be lost. This point is thus met by the commentator.] 

Though Gargi knew well the strength of learning of her husband, 
yet she puts the question in order to prove to the assembled Brahmanas, 
that it was beyond their power to defeat him. She puts these questions 
to him, not with the object of defeating him, but with the object of extract¬ 
ing something from him in the form of answer by which she herself, as 
well as the assembled Brahmanas, might be benefited. 

The second reason why Gargi was allowed to ask again, was that 
on the first occasion, strictly speaking, she was not defeated by force of 
any argument. (When in the sixth Br^hrnanam she asked Yajnavalkya 
what is the sxtpport of Brahman, he does not give any convincing answer 
to it, but silences her by threats of hell-fire.) She being his wife, submits 
to his dogmatic assertion when lie says. You must not imagine that 
the Lord has got any one to support him.” So slie kept quiet then 
through fear (but now she asks whether the Lord is the support of Mula- 
prakriti also, and when he answers in the affirmative, she is now finally 
silenced by arguments and not by threat). For when the Lord is the 
support of the Mfilaprakriti also, who is the support of everything else, 
it then logically follows that there can be no support of the Lord. For 
the Mulaprakriti being the support of everything that exists in this 
universe could have been the support of the Lord, but when she herself 
is supported by the Lord, it follows that the Lord is self-supported, 
(This is first argument). The second argument given in this Brahmanam 
is the statement that “ there is no one else than the Lord who is the real 
Seer.” That further proves the same point that the Lord is the self- 
supported and requires no one else to support Him. 

The third argument given by Yajuavalkiya is the statement in this 
Brahmanam regarding the nature of the Lord, when he describes Him as 
being not coarse, nor fine, neither short nor long etc. These attributes 
of the Lord show also that the Lord requires no support. 

(Thus Gargi who was silenced by threats of hcll-firc in the sixth 
Brahmanam, reverts to her same question in the present Brahmanam, 
and this time she is silenced not by threats, but by three-fold arguments 
by Yajnavalkya. The first argument is that everything in this universe 
is supported by Mulaprakriti:—The Root-matter, The Lord is the sup¬ 
port of this Root-matter herself, so He can have no support. The second 
argument is, that the Lord is the only independent Seer, there is no other 
independent Seer in the World. So there can be no other being who can 
support the Lord. If there were any such being, he would be a higher Seer 
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than the Lord. This is the second argument. The third argument 
adduced by Y4jnavalkya is that the Lord is possessed of qualities which 
are not material, he is neither coarse nor fine, &c. Therefore no being 
having a material body can be the support of the Lord who is immaterial.) 

(The Commentator next enters into a logical discussion regarding 
the nature of Katha or disputation and its three-fold division into Vada, 
Jalpa and Yitanda, in order to show, under wliat circumstances, Gargi 
was allowed a second opportunity of putting tliese questions). 

The Katha (disputation) of the wise men is of three kinds : 
Yada (discussion) Jalpa (wrangling) and Yitand4 (cavil.) A Yoda is a 
discussion, either between a teacher and a pupil, or between two 
persons or among many persons, in whom there is no mental unfairness, 
and which is carried on solely with the object of arriving at what is 
truth. The gaining of victory is a secondary object-not a necessary 
object in such a discussion. In a Y4da the persons defeated become 
the disciples of him who wins, and the victor always commands respect and 
honor from all. In a Y4da the winner is in duty bound to remove the 
doubts of those whq are inferior to him, and unable to remove their own 
doubts, though he may let those that are superior to him alone. But 
in a Y4da carried on amicably, with the object of finding whicli view is 
true, all are said to be Sabrahmacharins or fellow-students. Here there is 
no relationship of teacher and student between them. 

On being asked by the opponent for his proofs the Y4di (disputant) 
should put forth the ‘ good proofs ’ first. By good proofs are to be 
understood the Yedas, the Itihasas, the Puranas, the Pancharatras, the 
Mimansa and the Hmritis. Any other proofs besides these are to be 
looked upon as * bad proof\ and should be avoided in all discussions. 

Should there arise any difference in the interpretation of the Yedas, 
&c., given by the two parties, then Aksa or the organ of sense or 
perception and Anumana or inference must both be resorted to, in oidei 
to find out the real sense of the Yedic texts. 

Aksa or the organs of sense arc the indriyas that will not produce 
incorrect or imperfect perceptions. Inference is the correct reasoning. 
Abhava (non-existence), arthapatti (presumption, and upama (analogy) 
(though they are varieties of proofs according to some) all fall 
under the category of Anumana or Inference (and are not separately 
mentioned). Because non-existence &c., are only different modes of 
inference. In fact, the vedic text (vakya) is the only faultless proof, for 
the Yakya or the vedic text is called the best agama or the most faultless 
verbal testimony. 
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(The various schools of philosophy admit different kinds of proofs. 
Thus the Charvakas admit only one means of right knowledge, viz., 
perception ^partyaksa), the Vaisesikas and Baudhas admit two, viz,, 
perception and inference (anumana), the Sankhyas admit three, viz., 
preception, inference and verbal testimony (againa or j^abda), while the 
Naiyd-yikas, whose fundamental work is the Nyaya-sutra, admit foitr, 
viz., preception, inference, verbal testimony and comparison (upamana). 
The Prabhakaras admit a fifth means of right knowledge called presump¬ 
tion (artliapattib the Bhattas and Vedantins admit a sixth, Viz., non-exis¬ 
tence (abhava), and the Pauranikas recognise a seventh and eighth means 
of right knowledge, named probability (sambhava) and rumour (aitihya). 
(S. B. H. Nyaya Sdtras page 2.) 

^Then arises the question when is a person to be considered as 
defeated in argument? About this following is the rule :—) 

It is said to be a defeat, when there takes place an inversion of ascer¬ 
tainment of truth tin the case of a vada), or when the disputant submits 
to the position taken up by his opponent (in the case of Jalpa and Vitan- 
da). This is the rule in all forms of debate, whether it be a discussion or 
wrangling or cavilling. 

(An inversion of ascertainment of truth takes place when instead of 
establishing the truth sought to be ascertained by the parties, the argu¬ 
ments lead to the opposite conclusion.) 

In the case of wrangling and cavilling, the person is defeated when 
he assents to the proposition of his opponent. 

(What is to be done to the persons who are defeated in an argu¬ 
ment ?) 

When there takes place an inversion of the ascertainment of truth, 
and the party defeated does not assent, (through pride or through false 
reasoning) to his defeat, then he is to be punished, even though the debate 
be of the nature of vada, more so if it be a Jalpa or a Vitancla debate. 

Who is to award the punishment and what should be the penalty ?) 

(The preceptor should award punishment,) but in the case of pupils 
not under the control of tlie preceptor, the king should award punishment. 
The punishment by the preceptor is by rebuke or word of mouth. The 
punishment by the king may be by fine or by corporal punishment also. 
The punishment by the preceptor may also be by fine, if the student 
assents to it. It may be also by inflicting a penance on the student such 
as to undergo fasting &c. (A. teacher, however, cannot inflict a fine on 

the student, if the latter demurs to it. Not so in the case of the fine 
inflicted by the king.) The punishment awarded by the king may be 
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carried out by force, the amount being regulated by the gravity or light¬ 
ness of the offence. 

(What should be done if there takes place an inversion of ascer¬ 
tainment of truth, &c.y and the defeated person acknowledge his defeat? 
Is he to be punished then also, &c.) In the case of assenting to the posi¬ 
tion of the opponent, by acknowledging his defeat, there is no punishment, 
even in wrangling and cavilling, much less so in the case of veda or discus¬ 
sion, 

(What is the penalty when a disputant is defeated in cavilling (vi- 
tanda), and after assenting and thus evading punishment, he goes about 
preaching his refuted doctrines? What is to be done with such a des¬ 
troyer of truth-tattva-viplava-kari ?} . When a person defeated by the good 
people in argument, in a public assembly, persists in destroying the truth 
by again preaching his refuted doctrines, which he had recanted, he should 
be taken to the king, who should cut off his tongue, and branding him 
with a crow's mark (on his forehead) exile him from his kingdom. 

(What are the doctrines the preaching of which is considered a des¬ 
truction of truth or heresy ?) 

Tatva Viplava or the preaching against the true-tattva is of five 
kinds:— 

(1) to preach that Lord Visnu is equal to some other God ; 

(2) to preach that Lord Visnu is no other than one of the Gods ; 

(3) to preach that the Lord Visnu is inferior to some of the God 
or Gods ; 

(4) to preach upsetting the prevailing order of ^rt and other tatt- 
vas, giving importance to the merits and demerits of those tattvas accord¬ 
ing to liis own fancy ; 

(5) to preach that someother form of religion is superior to Visnu 
Bhakti. If the preacher of revolutionary ideas in religion be a Ksatriya, 
or a Vai^ya, or a J^udra, the king should put him, then and there, without 
hesitation, to death ; whilst in the case of a Brahman, he should have his 
tongue cut off. 

In Vada (discussion) as well as in Jalpa (wrangling) one should 
adduce proofs in support of his own conclusions; and at the same time, 
he should have recourse to such arguments as may show the faultiness 
of the view of his opponent. This is the honest way of carrying on dis¬ 
cussions. If the proof adduced by the opponent be not of the nature of 
a text (Vakya) such as a quotation from the Vedas a good reasoner 
should find out some fallacy therein ; and if it be of the nature of a V4kya 
or text, he should give an explanation, different from that of the opponent. 
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A good reasoner must establish his conclusions from the Vedas, and in 
order to convince the opponent with the truth of his own explanation, 
he should quote other extracts, in order to suit the explanation given by 
him; and here he should have free scope in resorting to various modes 
of reasoning. Varieties in the modes of reasoning must not be used, 
however, from the very beginning. 

Jalpa (wrangling) is that form of Katha, the arguments in which 
are carried on, with a spirit of emulation or combativeness, between two 
rival, but honest, persons, simply with the object of showing or establishing 
one’s superiority in learning over another; or simply with the object of 
gaining some object such as fame, etc. In such a disputation, the king 
should examine the extent of learning of the competitors. , In Jalpa 
(wrangling) the extent of learning of the two rivals must be examined, 
first, before they begin the combat. Therefore, the umpires that are 
engaged should all be Visnu Bhaktas or religious persons. They should 
be versed in all the scienees, in order to be able to grasp thoroughly, or 
understand the words of the two opponents. Their number should be 
five or seven, or more if available. The umpires engaged should have 
the consent of both the opponents as such. These umpires should weigh 
thoroughly the questions put and the answers given. The umpires are 
also called the ‘ questioners/ because they may also put questions to both 
the opponents. Where the umpires or the questioners cannot be had, 
both the opponents would have to show their learning before the common 
people, where there is no possibility of their learning being judged. Dis¬ 
putation of the nature of Jalpa (wrangling) is fruitful, when both the parties 
are equally matched. Otherwise, the defeat of one of them will inevitably 
follow. The one who proves inferior in learning, should acknowledge 
himself as a desciple of one who proves his superiority. Failing to do 
so, he brings on himself rightly deserved punishment, similar to the one 
spoken of in the case of the discussions of the nature of Vada. (Such is 
what is called Jalpa disputation ; it is between two opponents, who are 
almost equally matched in learning). 

Since in Vada discussions, the objeets in view is to ascertain what 
is the veal truth and to convinee the other side, so the person defeated 
may put questions again and again, till he becomes fully convinced. But 
in Jalpa disputations, no questions can be put a seeond time after the 
defeat, without the permission of the members of the assembly. 

The disputation that the good and orthodox people carry on in a 
spirit of emulation with those that preach revolutionary and heretical 
doctrines is what is called Vitanda. It is said by those that are skilfuj 





Ill AbBYAYA, till BBAmiAVA, 209. 


327 


in the .science of debate that in Vitanda, the disputant is not bound to 
establish his own view, but he seeks merely to demolish the position of 
his opponent. Those that are good and (orthodox) cany on the Vitanda- 
disputation, with the above object of refuting the views of their opponent: 
whilst the opponents of the good people carry on the disputation of the 
nature of Jalpa, i.e., they try to establish their own views and to refute 
the views of the good people. So the whole disputation, between the 
good people and their opponents (the hereties) though it passes by the 
name of Vitanda, is yet in reality of two-fold nature—the disputation 
is Vitanda on the part of the orthodox, and Jalpa on the side of 
the heretic. Before such wdeked opponents, the wise should keep their 
own views concealed ; and ought not to try to establish their own points. 
On the contrary they ought to try to prove the weakness of their 
opponent’s view, by force of sheer reasoning (and not on the strength of 
the Ve«la$). This is the means that a wise disputant should adopt, in meet¬ 
ing their wicked, opponents, the preachers of the revolutionary doctrines, 
the heretics. It has been said that the wise and good people need not 
establish their own views, but demolish those of their opponents, for the 
wicked heretics, when defeated, are in duty bound to accept the views of 
their opposite party, for their own views become prohibited and unorthodox. 

By heretical religion is to be understood any religion other than 
Visnu Bhakti or steady attachment to the Lord Visnu. The views of all 
the Bauddhas, the views of all the atheists, free-thinkers &c., are to be 
known as heretical and revolutionary, and they should be refuted by their 
own words, by the force of reasoning only. 

If one is arguing with a heretic, who does not believe in the autho¬ 
ritativeness of sacred scriptures, it is useless to quote texts from the Vedas, 
before such an opponent. Such a person should be addressed by the 
orthodox disputant who believes in the authority of the Vedas thus: — 
0 friend ! the side that you have taken up, is it for the purpose of 
establishing Dharma or is it purposeless. If you say, that it is for the 
“sake of Dharma, then you admit the authority of the Vedas, and give 
“ up yo\ir position of a non-believer in Agama. For Dharma cannot be 
“ascertained without the knowledge conveyed by the sacred scriptures 
“ (Agamas\ If you say that Dharmas like Hinsa or killing of animal 
“life can be proved to be sinful, without having recourse to Revela- 
“tion, and by reason only; we reply that we can also prove by reason, 
“ that Hinsa or killing of animal is the cause of Dharma, when such 
“ animals are killed in sacrifiee. But if you say that ‘ I have taken up 
“ this side without any purpose,’ then what will be your answer, if I beat 
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“ you and tell you ‘ I am beating you without any purpose.’ ” This is how 
a non-believer in Revelation should be met by believers in revelation. 

If ill a Vitanda, disputation, the orthodox party is unable to main¬ 
tain his position in argument with the heretic, then all the good people 
present in the assembly, should combine together, in preventing the 
heretic from winning a victory over the orthodox. 

(Who are to be considered as orthodox or good people ?.) By the 
word Sat (i.e, good and honest people are to be understood those 
who do not believe that there is any body either equal or superior to the 
Lord Vi§nu, who know the Lord Visnu is neither that Aksara ( ) nor 

K§ara ( ) who know that there are gradations among the divas and in 

the works of Prakriti, and those whose religion is the worship of the 
BhagavUn Visnu. 

When the heretics (Asat people) are defeated in argument, the 
King should cause punishment to be meted out to such persons.^ If on 
the contrary, the orthodox or Sat party be defeated by the heretic, then 
the King should remain neutral, and wait till the combined party of the 
orthodox defeat the heretic. When the heretic is thus defeated, then the 
King should punish such a heretic. 

All this is from the book called Brahmatarka. 

COMMENTARY ON MANTRA 2. 

The word bana ( ) in the mantra, does not mean the piece ol 

bamboo pinned at the head of a shaft; but it means the arrow-head 
which is made of steel. It has been said in the Padma Purdna that : — 
“ The black-smith did not show the King the sharp arrow-head (bana) 
which was fixed at the extremity of a shaft.” 

COMMENTARY ON MANTRA 8. 

(It is not proper to say that the Lord is the support of Mulapraknti 
who supports everything. The epithet Ak?ara which means indestiuc- 
tible is applicable to Mhlaprakriti also. For she is also Aksara indestruc¬ 
tible. Similarly the attributes ‘ neither gross nor fine,’ &c. are also not 
confined to the Lord, but may be applied to Mfilaprakriti also. The 
commentator therefore gives authority for his explanation) 

In this Skanda Purfina it is said that “Sri is to be understood by, 
“ the word Akisa, because she is all-luminous {kSsa means light). This 
“ Sri is understood to be the support of all. The supreme Visnu is the^ 
“support of Sri herself, and the qualities of “ neither gross nor fine ” etc, 
“are applied to the Lord only. 
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(Gargi twice puts tlie same question to Yajnavalkya in the same 
words in this Brahman. It is a rule of logic that a person who repeats 
his questions must be rebuked. Thus among the occasions for rebuke, 
repetition is one. Thus in book fifth Chapter 2 Sutra 1 we find twenty 
two occasions for rebuking (Nigraha.) 

(The occasions for rebuke are the following :— 

(1. Hurting the proposition, 2. Shifting the proposition, 3. Opposing 
the proposition, 4. Renouncing the proposition, 5. Shifting the reason, 
6. Shifting the topic, 7. The meaningless, 8. The unintelligible, 9. The 
incoherent, 10. The inopportune, 11. Saying too little. 12. Saying too 
much, 13. Repetition, 14. Silence, 15. Ignorance, 16. Non-ingeiiuity, 
17. E\’'asion, 18. Admission of an opinion, 19. Overlooking the censur¬ 
able, 20. Censuring the non-censurable, 21. Deviating from a tenet, and 
22. The semblance of a reason. 


(According to the rules of Logic, therefore, Gargi commit a repetition, 
ill putting the same question. In Mantra 3 of this Brahmana she puts the 
question. ‘ 0 YAjhavalkya, that of which they say that it is above the 
heavens, beneath tlie earth, embracing heaven and earth, past, present, 
and future ; tell me in what is it woven, like warp and woof.” ’And she 
again asked the very same question in Mantra 6. ‘ 0 Yajnavalkya, that 

of which they say, that it is above the heavens, beneath the earth, 


..embracing heaven and eartli, past, present, and future, tell me in what 
^is it woven, like warp and woof?.’ Why is she allowed to put the same 
question twice, against the rules of logic? To this the author answers:—) 
The same question is put a second time, in order to get answer from 
Yajnavalkya, not in a figurative language, but in a positive assertion, that 
the Mula Prakriti is the support of all. The answer given by Yajnavalkya 
on the second occasion, is differently worded, from the answer which he 
gave to the first question. On the first occasion he said ; “ Akarfe Tad 
Otara Cha.” On the second occasion he saj^s “ Akatfa Eva Tad Otam Cha 
Protam Cha.” Thus lie uses the emphatically limiting particle” 
in his second answer, showing thereby, that the Ak^a (the Mulprakriti) 
^waS' Hot the support, in a figurative sense, but in the true sense of the 
word. Therefore, there was no repetition in the question put by Gargi. 

Thus in the Brahman da P fir ana we find :—Even when in a 
disputation (Katha) of the nature of Cavil (Jalpa) where the parties seek 
^ctory over each other, a repetition, or the use of a wrong word or saying 
gtoq much or too little, etc. is not considered a cause of defeat, much less 
|so should it be considered a cause of defeat, in a disputation of the natujre 
|q£)Y^da (discussion). 
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2^7o(e.—According to this opinion, the discussion between Gargi 
nnd Yajnavalkya was of the nature of Vada and not Jalpa, and hence the 
repetition in such a case is not reprehensible. 

Minor faults mentioned above, cannot be regarded as causes of a 
man’s defeat in a discussion, for, these may be possible even in a man 
who is greatly learned. 

(Where must we then consider a fault to be an occasion of defeat? 
To this the author answers :—) 

“ When there is an inversion of the ascertainment of truth (when the 
conclusion arrived at iscontraiy to the proposition sought to be established, 
or when there is any fault in employment of terms, oi when there is 
irrelevancy) oi* where there is delay even for a moment, that shows the 
weakness of learning of the party and consequently such a party must 
be considered as defeated”. This is in the Brahmanda Purapa. 

Therefore, only that repetition, etc. is to be considered as on occasion 
for defeat (and rebuke;, which is a repetition of a proposition opposed 
to the truth sought to be ascertained, etc. 

—For example, where a party goes on repeating a proposition 
which has already been refuted. Such a repetition is a cause of defeat, 
and not every repetition. 

commentary on mantra 8. 

(The Aksara has been described “ as neither coarse, nor, fine, neither 
short nor long, neither red (like fire) nor fluid (like water); it is without 
shadow, without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, without ears, without speech, 
without mind, without light, (vigour), without breath, without a mouth 
(or door), without measure, having no within and no without, it devours 
nothing, and no one devours it”) 

(This might mean that the Lord is not a substance at all and has 
no Svabhdva or existence of his own. To remove this doubt the author 

says :—) ^ i 

The Lord Janardana is said to be not coarse nor fine, etc. in the 

sense that he is not coarse nor fine, etc. in the worldly, well-known ordinary 
significance of these words ; and not that the Lord has no body of his 
own etc. The Mantra does not describe the non-existence of all kinds 
of Sthulata etc. 

(But the Mantra also says the Lord has no Tamas or darkness. Does 
it also mean, that the Lord has no physical darkness, but that He has some 
darkness of His own which is unworldly. To this the author replies ;—)« 
The Lord has no Tamas absolutely, for His knowledge is never 
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darkened by any obscuration, as is the case with other beings. There is 
nothing which can obstruct the knowledge of the Lord. It is the nature 
of Tasnas to hide knowledge, but the Lord is all knowledge. 

(It has been said above that the Lord devours nothing and no one 
devours him. This is a doubtful phrase and the author explains it 
thus ;—) 


Since the Lord is independent, he is not devoured or killed by any 
body. Had the Lord been killed by any body, then the killer would be 
superior to the Lord. 

MANTRAS 9 to 11. 

(In Mantra 9 it is mentioned that by the command of that ‘ Ak§ara 
** (the imperishable), 0 G-argi, sun and moon stand apart. By the command 
“of that Aksara, 0 Gargi, heaven and eartli stand apart. By the command 
“ of that Aksara, 0 G4rgi, what are called moments (niraesha), hours 
“(muhurta), days and nights, half months, months, seasons, years, all stand 
“apart. By the command of that Aksara, 0 GSrgi, some rivers flow 
“ to the east from the white mountains, others to the west, or to any 
“ other quarter. By the command of that Aksara, 0 GSrgl, men praise 
“those who give, the gods follow the sacnficer, the fathers the Darvi- 
offering \) 

(These words Dy^va-Prithivyau, &c. used in the Mantra are generally 
translated as heaven and earth, &c. They, however, do not mean so. 
The author explains them thus :— 

In the Mahnmim^nsa, it is said, that the word Dyav4-Prithivyau 
mean Sri and the presiding deity of the earth. The words Sflrya and 
Obandramas as used in the Mantra, mean Brahma and Rudra respectively. 
The word Dyau literally means luminous, and as Sri is all light, there¬ 
fore DyS,va means Sri. Prithivi comes from the root Prithu or extended. 
Sflrya literally means the giver of knowledge or knowledge, and hence 
it means Brahma. Chandra literally means the giver of joy, and hence 
it means Rudra, because He ordains all joy. 

The Lord Hari is the support of all these and He is the ruler of 
■ them from eternity and independent of any one else No doubt Sri is the 
support of everything in the universe, but she gets this power of support¬ 
ing everything from the Lord. It is under the command of Vi§nu that 
^^sh^'lupportsall, and not because she has any power independent of him.. 
SBEMb always under the control of Vi^^u. The only independent hbing 
Ns^the liord Hari alone from all eternity. 
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COMMENTARY ON MANTRA S—{continued.) 

(In Mantra 8 it was mentioned that the Lord has no month. It 
does not mean that the Lord has no body. The author explains thus by 
an authority.) 

It is thus written in Varaha Parana :—The Lord has no Prakritic 
body Jinaterial body) consisting of flesh, fat and bones, etc. because,theic 
are no parts in Him, The Lord by the very fact of his lordliness,, shows 
that He is not a composite being, but His form is truth and He is change¬ 
less and constant existence. 

(It has been explained above that the 8rutis deny only a Material 
form to the Lord, and' that the Lord has a form of Hie own. An objectoi 
says “ Is it not possible that the wirutis deny absolutely every foim 
to the Lord ? The Commentator therefore, quotes a Sruti to show 
that they ascribe a non-material form to the Lord :—) 

Aditya varaaiii tamasastupare (Vajasaaeyin Sanhita cU. IS. ) 01 

sun-like lustre beyond darkness (of matter).” So also texts like “anor 
aniyan, mahato mahiyan,” smaller than the smallest, and bigger than 
the biggest,” Sahasra sirsa purusa ” :The purusa with thousand 
heads,” &c. All these show that the Lord has a form, though not material 

(You have explained the text' asthulam' by saying that the Lord 
has 110 material thickness, but He has a thickness of His own. How is 
this explanation valid ? To this the Commeutator answers :—) 

There is nothing strange in this explanation. Such explanations 
ocTcur in other passages also. Thus in the (;Tit 4 (13. 12) occursna sat 
tail nasad ucliyate” He is called neither being nor non-being.” 
Here absolute existence is not denied to the Lord, but only relative 
material existence; that is, the Lord is not a Sat or gross material existence, 
nor Asat or subtle material body, but He is immaterial. 

All objector says In the same sentence occur “ asthuhun 
ahrasvam, &c,” as well as “atanias, &c.” You explain the first epithet by 
saying that the Lord has got no material grossness, &c., but you explain the 
other epithets like atainas, &c,, by saying that He has got no darkness 
absolutely. To be consistent you ought to say, that He has got no 
material darkness, but he has some non-material darkness.” To this the 
Commentator says 

There is nothing out of the way in such an explanation. Thus, iii^ 
the text aduhkhain asukharn samara:—“He is painless. He is pleasure- 
less, beds equable,” there is absolute denial of pain, but relative denial 
of joy. There is jo}* or sukham in the Lord, but it is not material, 
pleasure. ^ 
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■Similarly in the text na prajnam, naprajnain “ He is neither 
knowledge nor ignorance.” The ignorance is absolutely denied regarding 
the Lord, but the denial of Knowledge is only relative, namely, the 
knowledge of the Lord is not like the brain knowledge of ordinary beings. 

JdAKALyA (Ninth) Braiimanah. 

mantra 1. 9. 1. 

I 

^ 

5rqr^ ^ ^ u \ w 

?IH Atha, then, i^n^: Vidagdhalj, Vidagdha by name, siwot: Sakalya, 
born in the family of Sakala. ^ Enam, Him; Y&jnavalkya. >nT?,a Paprachchha, 
asked. ? Ha. ^rotiew YS,jnavalkya, Oh, Yajnavalkya. Kati, how many. 
Devfth, gods. Iti. Sab. He ; Yajnavalkya. ^ Etaya, this, fifieft Nivida, 
by the mantra called Nivit. 1^3^^ Vaisvadevasya, of Vaisvadeva Sastra. 

Nividi, in the mantra known as Nivit. 3133; l:avantab, as many, Uchyante, 

have been said, Pratipede, knew, wi: Trayah, three. 3 Oha. ^ TrJ, 

•three; three times, Satab, hundred. 3 Oha, and. Prayab, three. 3 
Oha. al Trl, three times. Saliasra, thousands. 3 Oha, and. Iti. 3It Orh, 
yes ^ just so. tIu Iti. 3313 Uvacha, said (Vidagdha). 3 ifu Kati, how. 33 Eva, 
'only ; the superior to them all. Devab, the Devas; the gods. iraiigTO Yajna- 

walkya, Oh, Yajnavalkya. *fu Iti- a 3 f 3 a’ 5 in Trayastrirh^at, thirty-three. Iti. 
ifli Om, yes; just spoken, ^lulti- ^ Uvacha, said (Vidagdha) 3 !fu Kati, how 
many* 'ct Eva, only; superior even among them. Devab, the gods. 31*3^33 
yajaavalkya, Oh, Yajfiavalkya. gat, six. tin Iti. 3 tT Om, yes ; just, so. 
■tfnlti. i«3i3 Uvacha, said, tf Ha. 3ift Kati, how many. 33 Eva, only; superior, 
even among them. ^ 3 i: Devah, the gods. 3 ^ 3 ^ TajBavalkya, Oh, Yajnavalkya. 
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Iti. m: Trayab^ three. ^ Orh^ yes ^ ‘just so. Iti. IJvacha 

said (Vidagdha). Ha, Katij how many, Eva^ onlyj superior among 
them, Devab^ the gods. Yajnavalkya, Oh^ Ydjhavalkya. Iti. ^ 

Dvau^ two. ^ Iti. ^ Om^ yes ; just so. ^ Iti. Uv4cha^ said (Vidagdha). 
<r Ha. ^ Kati^ how many. ^ Eva^ superior among them, Dev4h^ the gods. 

Yajfiavalkyaj Oh, Yajhavlkya. iih Iti. Adhyardha, one and a half 

%m Iti. ^ Om^ yes; just so. Iti. Uv4cha^ said (Vidagdha), f Ha. ^ 

Kati^ how many. ^ Eva^ superior among them, ’e:? Devab^ the gods, 
Yajna-valfcya, Oh^ Yajhvalkya. %fn Iti. m: Ekab, one. Iti %i Om^ yes ; just 
so. ^ Iti. Uvacha^ said. ^ Ha. Katame^ which, u Te those. 

Tray ah, three. Cha. Tri, three times, w: ^atabi hundred. \ Oh a, 
and. m Trayah, three. Cha. Tri, three times. Sahasra, thousand. 

^ Cha, and. 

J. Then asked liiin Vidagdha, the son of Sakala,— 
“ How many devas are there, YajQvalkya ?” 

He (answered)—“ This can be learnt from the Nivit; 
as many (devas) as are mentioned in the Nivit of the 
Vaisvadeva (S'astra), (so many are there),— viz., three and 
three hundred and three and three thousand.” 

“Yes,’ said Vidagdha, “and how many devas are 
there, Y^jfiavalkya ?” 

“ Thirty-three,” he answered. 

“Yes,” said Vidagdha, “and how many devas are 
there, Yajuavalkya ?” 

“ Six,” he answered. 

“ Yes,” said Sakalya, “ and how many devas are there, 
YSjna,valkya ?” 

“ Three,” he answered. 

“Yes,” said Vidagdha, “and how many devas are 
there, Yajnavalkya ?” 

“ Two,” said he. 

“Yes,” said Sakalya, “ and how many devas are there, 
Yajnavalkya ?”—“ Adhyardhya,” answered he. 

“Yes,” said he, “ and how many devas are there, 
YSjnavalkya ?” 

“ One,” he answered. 
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Yes, said he, “ and which are these three and three 
hnndred, and three and three thousand ?”.—210. 

MANTRA HI. 9. 2. 

H f 

5T^rqT%«T tRU 

>9: Sab, He; Yajnavalkya. Uvadia, said ? Ha. Ete, those that, 
Ihouaskest. ^ Esiim, these ; of the thirty-three, ’rf^aw; Mahimanalj, glories j 
inferiors or subordinates ; members of the family. ^ Eva, only, g Tii, on the 
other hand. asiRs'jra 'I’j-ayastrim&t, thirty-three, w Eva, only ; in reality, ^i; 
Devah, gods, Iti. Katame, whieh. n Te, those, Trayastrimsat, 

ihirtj’-three. ?ra Iti. 'uiir .Astan, eight. Vasaval;, Vasiis. wr[»i EkHda^a, 

eleven, 'sst: Eudrab, Rudras. 5U>1 Dvfldasa, twelve, Adity^b, Adityas' 

^ Te, these, v^ifa'sra Ehatrim^at, thirty-one. ? Indrab, son of V4yii. ^ Eva, 
only. ■9 Cha, and. H'intlfl: Praj4patib, Jayanta son of Indra. ■9 Oha. iwEa'sn : 
TrayaatrimsA/h, thirty-three, Iti. 

2. Yajnavalkya replied, “All these three and three 
hundred devas are partial glories, of (the following) thirty- 
three, whilst thirty three only are in reality the chief 
Bevas. 

“ Which are these thirty three ? (asked Vidagdha.) 

“ Eight Vasus, eleven Rudras, twelve Adityas, these 
are thirty one ; and together with Indra (the son of VAyu) 
and Prajapati (Jayanta the son of Indra) these are thirty- 
three, ’ ’—said Yajhavalkya.—211. 

MANTRA in. 9. 3. 

II \ II 

^ Katame^ which. Vasavab^ the Vaaua. Iti. Agnib> Supar;oa; 
Garuda. Cha. ’zfw Prithivi, the wife of Ganii^a, Gha. m: Vayufe. SOtratman. 

’^^Oha. Antariksam, Sraddha^ the wife of Satratman. Cha. Adityab, 

Siva. Cha. ^ Dyau Uma the wife of Siva. ^ Cha. Chandramab, Kama. 
Cha. NakaatrAiji^ Indra. The plural number indicates that Indra 
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assumes many forms. ^ Oha, and. Ete^ these, Vasavah^ the Vasus. Hi, 

because. Etesii, in these eif^ht. Idam, this. Sarvam, urhole. 
Vasu, world. Hitam, founded. ?f?i iti. fiwa Tasmat, therefore. A^asavah, 
the Vasus. iti. 

3 . '■ Which are the Vasus ? ” asked A^idagdha. 

“ Agni (or Garuda), Frithivi (or Garuda’s wife), Vayii 
(or Sutratma), Antariksa (or tSraddha, the wife of Sutratma), 
Aditya (or iSiva), Dyau (or Uma, the wife of fSiva), Ohandra- 
ma (or Kama), i^aksatra (or Indra),- these are the Vasus. 
In them this Avhole world is founded ; therefore, they are 
called Vasus.—212 

MANTR.4 III. 0. 4. 


sTSCT fflr II ^ II 

iRfi^ Katame, which, Riidrdlj, the Rudras. Iti. 3^ Puruse, in 

the Jiva. *fnw: Pr&pahj the Pr^oas, those that regulate the five organs of percep¬ 
tion and the five ogans of action, Ime, these, the ten sons of Vayii, such as 
Daksm &c- Da^a, ten, Atnm, Brihaspati; the presiding deity of Bnddhi. 
sn!i^5: Ekada^alj, the eleventh. ^ Te, those eleven, Yadfl., when, siwn 
Asmat, this, Martyat, from the dying man. sivkm Sarirat, from the body. 

Utbramanti, leave ; go out. sni Atha, tlien. Rodsyanti, (make the 

relatives of the dying man) weep or shed tears. «ia Yat, because, an Tat, then. 

Rodayanti, (make the relatives of the dying man) weep, awa Tasmat, 
therefore, Rudrah, the Rudras ■, those that make weep. 


4. “ Which are the Rudras ? ” asked Vidagdha. 

“ These ten devas of PrAnas in a man and Brihaspati, 
the deva of Bnddhi as the eleventh, when these presiding 
devas go out of the body of a dying man, then they make the 
relatives weep. They are called Rudras, because they make 
them weep.”—213. 

^ MANTRA 111 9. 5. 


q^a aHU^n^ ii ^ ii 

wpt Katame, which, Adity41?, Adityas. Iti. wnjsvur Samvat- 

sarasya, of the year. ^ Vai, indeed, 51 ^ Dva,dai^a, twelve presiding devas, 
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w: Masab, (of) tiie months, Ete, these. Aditydb^ Adityas. Hi, 

because. ^ Ete^ these; these twelve presiding devas of the months^ namely. 
1. Dhata, 2 . Aryama, 3. Vivasvan, 4. Pusa, 5. Tvasta, 6. Savit4, 7. 
Bhaga, 8. Parjanya, 9. Varuija, 10. Mitra, 11. Yama, 12. Indra. vi 
Idam, this. Sarvam^ all; such as Ayu^ &c., of the living beings, 
Adad4n4, taking. Yanti, go away, n Te, they; the twelve months. ^ 
Yat, because. Idam, this. Sarvam, all, i.e., Ayu^ of all the living 
beings, Adadan^^ taking, Yanti, go away. TOra Tasmat^ therefore. 

Adity^h, the Adityas, Iti. 

5. Which are the Adityas ? ” asked Vidagdha. 

''The j)residing devas of the twelve months of the 

year are the Adityas ; for, these take away all this as they 
pass. Since, as they pass, they take away all this, therefore 
they are called Adityas.’^—214, 

MANTRA in. 0. 6. 

I 

ffrT fr% MK u 

Katamab, which, Indrah, Indra^ son of V4yu. Katamab, 

which. Jwnrfa: Prajapatibv PrajApati (Jayanta). Iti. Stanayitiiuh, the 

presiding deva of thunder. Eva, only. Indrab, Indra son of Vayu. 

Yajhab, the presiding deva of sacrifice. n^n?fu: PrajUpatih, Prajapati. Iti. 

Katamab, which, Stanayitnub, the presiding deva of thunder. 

Iti. Aeanih, the deva of thunder bolt or Vajra. Iti. wm: Kata- 

mah^ which. Yajhab, the deva of sacrifice, x^ Iti. Pa^avab» the pre¬ 
siding deva of animals. 

6 . “ Who is Indra, and who is Prajapati ? ” asked 
Vidagdha. 

Yajnavalkya said : “ The deva of thunder is Vajra 

(Indra, a son of Vayu), the deva of sacrifice is Prajapati.” 
“Which is the deva of thunder? ” asked Vidagdha. 
“The deva of thunder holt,” said Yajtiavalkya. 

“ Which is the deva of sacrifice ? ” asked Vidagdha. 

“ The deA’-a of animals,” replied Yajnavalkya.—215. 

G 
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MANTRA, in. 9. 7. 

^T^T% n vs u 

Katame. wiiicli. ^ 3 ; 5at, six. Iti. Agiiib. Saparna ; Gara(Ja. 

n Oha Pfithivi, the wife of Garuda. ^ Cha. Vayub> Sutratm4. n 

Cha. 'waRg' Antariksam, SraddliA^ the wife of Sutr4tma. ^ Cha- ^rrr^pii: Adi- 
tyah^ ^iva. Dyaub> Uma^ the wife of Siva. Cha, and. Etesu, these. ^ 
§at, six. Hi, since, Idam, this- Etesu, in these. ^ Idam, this; 

Jnana, Vigynaiia, Aisvarya, Virya, Sri and 7asa, Sat, six. Sarvam, 
full; fully developed, Iti. 

7 . “ Which are the six? ” (asked Vidagdha). 

“ Agni (Garuda), Pi'ithivi (Garuda’s AAdfe), Vayu (Sut- 
ratma), Antariksa (Sraddha, the wife of Sutratma), Aditya 
(t^iva), Dyau (UmS,, the wife of iSiva)—these are the six 
devas. Because in these six, the six qualities, viz., Juana, 
Vij liana, Aisvarya, Virya, (Sri and Yasa are fully de¬ 
veloped.”—216. 

Note.— These are the sis powers of godhead. 

MANTRA HI. 9. 8. 

fr% I f n 11 

^ Katame, which. ^ Te, those, m: Traynh, three. Devab, the 

Gods. Iti. ^ Ime, these, namely^ Agni, Vayu, Aditya, f.e , Vindra or Garuda, 
Vayu and Alahesvara or Siva. Trayah, three, %r5RT: Lok^b, the worlds, or 
supports of their consorts : Intelligences. ^ Eva, only, fij Hi^ since. ^ Esu^ 
in these^ in the three Intelligences, Vayu, Vindra and Mahesvara. Ime^ these. 
^ Sarve^ all. Devdh^ the Gods, Iti. Katamau^ which. ^ Tau^ 

those. Dvau^ two. Devau^ the Gods, Iti. ^nn* Annam^food^ namely^ 
Sraddha. Ife is composed of two words ^ surpassing and ^ leader. Excellent 
Leader. ^ Eva^ only, the well-knowm. itto: Praijab, the chief of the A'ayus. 

Iti. Katamab^ which. Adhyardhah, Adhyardha. Iti. Yab^ which. 

^ Ayam^ this- Pavafce^ purifies or blows. Iti. 

8. “ Which are the three devas ? ” (asked Vidagdha). 
“The three Intelligences, named Vayu, Vindra (Garuda) 

and Mahesvara Ji^siva,” said Yajhavalkya, “ for within then; 
all other devas are (comprehended). 
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“Which are the two devas?” (asked Vidagdha). 

“ i^raddha (Annam) and her spouse, the Chief of the Vayus,” 
said Yajuavalkya. 

“ Which is the Adhyardha ? ” (asked Vidagdha). 

“ He who purifies,” said Yajuavalkya.—217. 

MANTEA 111. 9. 9. 

^T% I ^ I siiw fm e 

51^ II S. II 

Xataniab^ which. Adhyardhab^ Adhyardha. Iti. Yah^ 

who^ being the support of all. m Ayain^ this. Pavate, purifies, xfu Iti. 

Tat^ therein^ about A^4yu being Adhyardha. Ahuh^ they questioned^ 
the assembly asked, Yat^ that. Ayarn this. Ekab^ one. Iva^ like. 
^ Eva^ only, w Pavate^ purifies. Atha^ then, m Kathain^ how. 
Adhyardha^ Adhyardha or one and ahalf^lj. Iti. Yat, because, 

Asmin, in him. Idam, this. Sarvam, all; such as Jn^na, Vijnana,. &c. 

Adhyardhnot, increased; obtains increase. Iti. : Katamab 
which, m: Ekab, one. Deva. god. Iti. m: Pr4^?ab, Visiju ; the 
Supreme God. Iti. Sail, He ; the Pr4i?a or VisQu. Brahma, full in 

all the qualities, r^n Tyat, that which never decays; ever- lasting, ii mn 
and^-«JTfa always existing as such, Aohaksate, They say. xfh Iti. 

9. [“ Which is the Adhyardha ? ” (asked Vidagdha). 

“ He who purifies,” said Yajuavalkya.] 

“Here it is objected,” said the assembly, “he who 
purifies, is one even; how then is he Adhyardha or 1^ 
(oue-and-a-half) ?” 

“ Because all obtain increase in him, therefore is he 
Adhyardha,” said Yajuavalkya. 

jVotc.—He, 'Vfiyu, the most beloved son of God, cannot be said to be separate from God, 
and so he is not second; nor can he be said to be God himself, so he cannot be said one. 
Therefore, from his unique position, he is said to be one-and-a-half. 

“ Which is the One God ? ” (asked Vidagdha). 

“Prana, namely, Visuu,” said Vajuavalkya, “ and He is 
Brahman or full, and He is called Tyat or that which never 
decays but always exists as sucb,—218. 
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a4o 

MANTRA Ill. 9. 10. 

TT^^n%qf 1^5^ 

^ ^rl^T^lR: q^OT q 
5^: q:q qtq jqrqj^ i qjT 

tr^T'^ \\\^\\ 

qnjq^ Yajnavalkya, Oh. YAjfiavalka. Yasya, whose, vw Pritbivi, the 
earth, qq Eva, only, qinm^ Ayatanam, abode; support. Agnil?, Rama, the 

presiding deity of Vdk. %q5: Lokal^, the outward manifestation, "qq; Manab, 

the mind ; Rama, presiding in the mind. Jyotih, light; inwnrd manifesta¬ 

tion. ?t Tam, that, Sarvasya, all. : Atm anal;, all the Jivas. 
ParAyanam, the best support. Purusam, the Purusa. n : Yab, whoever, l^spr?; 
Vidy^t, may know, may realise. ^ Vai, indeed. Sab, He. %%t Vedita, 
a wise man. wn Sy4t, may be. % Vai, indeed, Sakalya, Oh, Sakalya. 

q Yam, which. vSarvasya, all. qiTcq^: Atmanah, all the beings ; all the Jivas. 

ParAya^am, the best support, Purusam, the Purusa. Attha, thou 
speak est of. A ham, L Veda, know. % Vai, indeed, q: Yab, that, 
i^Arlrabt present in the body of all the beings, jqq: Purusah, Svayambhuva or 
JivAtma. Sah, He. vq : Esab, this. q^Vada^ask. qq Eva, again, cnsi Tasya, 
His. qiT KA, which. Devata, ruler •, regulator. Tm Iti. ^ Amptam, the 

VAyu. Iti. Uvacha^ said, x Ha. 

10. “ Oh, Yajnavalkya, he who knows him, whose 

abode is the earth, whose external manifestation is Agni, (the 
deity of VS.k or Speech,) whose inward manifestation is the 
mind, to be the best support of all the beings or Jivas, he is 
really a wise man.’’ 

“ I know Him, indeed. Oh Sakalya, to be the best 
support of all the beings or Jivas, Him whom thou speakest 
of and who is this Purusa in the body (Jivdtma). It is He. 
Ask, again Oh Sakalya.” 

(Sakalya asked) “ Who is the presiding god or 
governor of Him ? ” 

Yajnavalkya replied,“ Amrita or Vd 5 nx.”—219. 
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MANTRA 111. 9. 11. 

^ ^ ^ qTFIW W?«r qqq- 

m: 5^q: ^q ^^ITRqqjT qq^m if^qffq 

ftqrq nnii 

qi^vw YAjnavalkya, Oh« Yajnavalkya. q^sr Tasya, whose* q^rq; Kamah, 
desire, qq Eva^ only, ^qq Ayatanam^ abode ; support. Hridayaui, heart; 
Rama, whose seat is in the heart. %t?r : Lokah, outward manifestation, qq; 
Manah^ the mind ; Rama, presiding in the mind. 5 ^ : Jyotih, light, inward 
manifestation, a Tam, that, Sarvasya, all. : Atmanah^ all the 

Jlvas or beings, wqi Parayanam, the best support, jqq’ Puru§am, the Purusa. q : 
la^ whoever. wpTcj Vidyat^ may know ; may realise t Vai, indeed, q: Rah, 
He. ^IfqTn Vedita, awiseinan. Sydt, may be t Vai,.indeed, sjiqi^ Sal<alya' 
Oh, Sikalya. q Yam, which, Sarvasya, all. : Atrnanah, all the beings! 
vuqq Parayanam, the best support, qqq’ Purusam^ the Purasa. ?qmq Attha, thou 
speakest of. ^ Aham, I. Iq Veda, know. ^ Vai^ indeed, q: Yah, that, 
Ayain^ this, sfirqqq : KSmamayah, of the desires, presiding in the desires, jqq: 
Purusah, the being ; Pradyumna, the deity of the desires, q; Sal?, He. ^ ; E^ah, 
this, q^ Vada, ask. vq Eva, again, qqr. Tasya, His. qqKA, which, DevatA. 
Ruler; Regulator, qfu Iti. %q: Striyah, the women; ^rS. Sarasvati and 
Uma. qiu Iti. qqrq Uvacha, said. 

11 . “0, Yajuavalkya, he who knows Him, whose 

abode is the desires, whose external manifestation is Rama, 
whose seat is in the heart, whose inward manifestation is 
the mind, to be the best support of all the beings or Jivas, 
he is really the wise man.” 

“ I know Him, indeed, to be the best support of all 
the beings, or Jivas,—Him whom thou speakest of and who 
is the Purusa,—Pradyumna, who is the presiding deity of 
desires. It is He. Ask again, Oh iSakalya.” 

(Sakalya asked) Who is the presiding god or govern¬ 
or of Him.” 

Yajfiavalkya replied, “Rama, Sarasvati andUma these 
three female devas.”—220. 
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MANTRA III. 9. 12. 

?Rt55Tr%^'f 

^T nS^^Rfr^T: ’iTT?T?ir ^ 

y^jnavalk^^a, Oh Yaihavalkya. ^ Yasya, whose, Rupani^ 

colours, ^Eva, only. Ayatanam, abode; support. : Chaksuh, the 

eye> Ram4, presiding in the eye, Lokal?, outward manifestation, 

Manab, the mind 3 Ram^, presiding in the mind. : Jyotih, lights inward 

manifestation, h Tam, that, Sarvasya, all. : Atmanah, all the Jivas or 

Beings. Par^yaoam, the best support. 5 ^ Purusam, the Purusa. Yab, 

whoever. f^3Ta VidyHf^ may know 3 may realise. % Vai, indeed, m Sah, He. 

Vedita, a wise man. mn SyUt, may be. ^ A^ai, indeed, Sakalya, Oh 

^4kalya ^ Yam, which, Sarvasya, all. : Atmanab» all the beings. 

itiTm Par 4 yaoam, the best support. 3 ^ Purusam, the Purusa. Attha, thou 

speakest of. Aharn, I. Veda, know. % Vai. indeed. ^ : Yah, that. ^ 
Asau, this, Aditye, in the sun, 3 ^: Purusab, Being 3 Rudra. m Eva. 

Sab, He. j Esah, this. ^ Vada, ask. Eva, again, Tasya, His. w 
Ka, which- Devafcd, Ruler ; Regulator. Iti. Satyam, Chaturmukha. 
xfu Iti. Uvacha, said. % Ha 

12 . “0, Yajuavalkya, he who kaows Him, whose 

abode is the colours, whose external manifestation is Rama, 
whose seat is in the eye, whose inward manifestation is the 
mind, to be the best support of all the beings or Jivas, 
he is really the wise man.” 

“I know Him, indeed, to be the best support of all 
the beings or Jivas,—Him whom thou speakest of and who 
is the Purusa (Rudra) in the sun. It is He. Ask, again, Oh, 
S'akalya.” 

(Jisakaly^a) asked—“ Who is the presiding god or 
governor of Him ? ” 

” Chaturmukha,” replied Yajnavalkya.—221. 
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MANTRA. III. 9. 13. 

f^r^t^T^iFT: qn^niT's^ B 'I i 

^5r:^ < 3 ;^ sjfg \ 

T^ imii 

Yajnavalkya, Oh, Ydjnavalkya. Yaaya. whose. : Aka^ah, 

tlie sky. ^ Eva, only. Ayatanam, abode; support. Srotram^ the ears ; 

Ramib presidijig in the oars. T.okal;, the outward manifestation. 

Man all, mind: Rama, presiding in tlie mind, : Jyotih, light; inward 

manifestation, n' Tam, that. 59 ^ Sarvasya, all. Atmanali, all the Jfvas ; 

all the Beings, wnj Parayajjam, the best support, g?*? Purusam, the Purusa. 
Yabf whoever, Vidyat, may know ; may realise, t Vai, indeed. ^ : Sab, He. 

Vedit4, a wise man. Bim Syat, may be, % Vai, indeed, ^4kalya, Ob^ 

S^kalya, ^ Yam, which. Sarvasya, all, : Atmanab, all the beings. 

Parayapam^ the best support, gw Purusam^ the Purusa, Attha, thou 

speakestof. Aham, I. ^ Veda, know. I Vai, indeed. Yah, which. 
Ayani, this. Srautrab, having entered into the ear. . : PrAtisrutkah, 

fie who hears, ; Purnsab^ Purusa; the moon. Sab, He. Esah, this. 

Vada, ask. Eva, again, Tasya, His. ^ Ka, which, DevatA, the 
God; the Euler: the Regulator. Jti, f^ai: Disah, Garuda, Sesa and Daksa, 
these the gods. Iti. 

13. “0, Yajiiavalkya, he who knows Him, whose 

abode is in the sky, Avhose external manifestation is Rama, 
whose seat is in the ears, whose inward manifestation is the 
mind, to be the best support of all the beings or Jivas, he 
is really the wise man.” 

“I know Him, indeed, to be the best support of all 
the beings or Jivas,—Him whom thou speakest of and who 
Js this Purusa,—Chandra, who hears, remaining inside the 
ears. It is He. Ask again. Oh liiakalya.” 

(“Jijakalyaasked)—“Whois the presiding god or go¬ 
vernor of Him ? ” 

“ Garuda, Sesa and Daksa, called DisSl; or Directions,” 
replied Yajnayalkya.”^— 222. 
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MANTRA. III. 9. 14. 

i3;q ^ 5^ 

^ n;q i ^r i 

!TO^ Yajnavalkya. Oh Yajnavalkya. *i?*i Yaaya, wliose. m: Tamah, dark¬ 
ness- Eva, only, Ayatanam, abode; support. 5 ^ Hyidayam, heart; 

Rama, whose seat is in the heart. : Lokah, the outward manifestation, ’m : 
Manah, the mind ; Ramfl,, pres ding in the'mind. s5tfn: Jyotih, light; the inward 
manifestation, h Tam, that, Sarvasya, all. : Atmanah, all the Jivas or 

Beings, 'rod'll’ Pariyanara, the best support. 35 ^ Purusara, tliePurusa. ^i: Yab, 
whoever, fisptn 'VidySt, may know ; may realise. ^ Vai, iodeed. «: . Sal?, He. 

Veditfl, a wise man. Sylt, may be. t 'Vai, indeed. straR*! Sa,fcalya,^ Oh, 
Sflkalya. v Yam, which. Sarvasya, all. sct’I : Atraanab, all the beings, 
vrrot' Parayacam, the best support. Purusara, the Purusa. ^ Attha, thou 
speakest of. ^ Ahara, I. M Veda, know. % Vai, indeed. ^ : Yab. which. ^ 
Ayara, this. 0hhAy4mayab, shadowy. 3 v<r: Purusal?, Purusa; Nivyiti- 

Sab, He. Esab This, Vhada, ask. va Eva again, rwt Tasya, His. aa 
KA, wh'ich. ^aai DevatA, the Ruler ; the governor. Tfn Iti. ^: Myityul?, death ; 
Yama. Iti. 3^ Uvacha, said. ^ Ha. 

14. “ 0, YAjilavalkya, he who knows Him, whose 

abode is in darkness, whose external manifestation is Rama, 
whose seat is in the heart, whose inward manifestation is 
the mind, to be the best support of all the beings or Jivas ; 
he is really the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings,—Him whom thoir speakest of and who is the Purusa, 

_Nirpiti, whose nature is shadow. It is He. Ask again, 

Oh Sakalya.” 

(fcsakalya asked)—“ Who is the presiding god or 
governor of Him ? ” 

“ Death (Yama), ” replied YAjuayalkya.—223. 
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MANTRA III. 0. 16. 

^ 1 %r?^T i wt 

^ ^iTk«r^ *3:^q'?rT^ g^: 

H q*Er I ^T ITwr^ v^^ii 

yajnavalk 3 ^a, Oh Yajnavalkya. Yasya^ whose. Rhp&^ii, 

colours. Eva, only, ^ircpt Ayatanain, abode; support. '^: Ohaksub^ the eye ; 
liama, presiding in the eye. Lokab, outward manifestation, Manab^ 

the mind; Rama^ whose seat is in tlie mind, Jyotib, light; inward manifest¬ 
ation. u Tam, that ^ Sarvasya, all. Atrnanab, all the Jlvas or Beings. 

Paraya^am, the best support. 5 ^ Purusam, the Purusa, q: Yab, whoever* 
Vidyat, may know ; may realise. % Vai, indeed, q: Sab, He. tfqar Vedita, 
a wdse man. vm Syat, may be. % Vai, indeed, sitw S 4 kalya^ Oh ^akalya. 
q Yum, which, Sarvasya, all. qn?qq: Atmaiiali^ all the beings, wqq 

Paraj’-anam^ the best support, Purusam, the Purusa. tjmjq Attha, thou 
speakest of. ^ A ham, 1. ^ Veda, know. % Vai, indeed, q; Yah, which. 
Ayam, this. Adarse, in the mirror, gqq; Purusah^ the Purusa ; the sun. 
q: Sah, He. qq: Esab, this, qq Vada, ask. qq Eva, again. TO Tasya, His. qir 
Ka, which, ^qqr Devata, Ruler ; Regulator. %fh Iti. qjg: Asuh^ Asu ; the internal 
V%u. Iti. 

15. “0, Yajeai^alkya, he who knows Him, whose 

abode is the colours, ivhose external manifestation is Rama, 
whose seat is in the eye, ivhose inward manifestation is the 
mind, to he the best support of all the beings or Jivas; he 
is really the wise man.” 

“ I know him, indeed, to be the best support of all 
the beings or Jivas,—Him whom thou speakest of and who 
is the Purusa (the sun) in the mirror. It is He. Ask again 
Oh ^akalya.” 

OSakalya replied)—" Who is the presiding god or 
regulator of Him ? ” 

" Asu (the internarVayu) ”, replied Yajnavalkya.—224. 

* JIANTRA III. 0.16. 


wrq q;q qqqrqqq^ ^qq t ^ 
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g^q; 5ET Rq qqq i ^ i fi^r 

Itqi’q HHU 

qre^HW Yajfiavalkya. Oh Yajfiavalkya^ ’iw Yaaya, whoso, Apali. the 
waters. ^ Eva^ only. Ayatanam, abode; support, Hridayam, the 

heart; llama, whoso seat is in tho heart. %ra: Lokali, outward manifestation. 
’I’l: Manah, the mind ; Kama, whose seat is in tho mind, Jyotiljj the light; 

the inward manifestation, n Tam, that, Sarvasya, all. Atmanali, all 

the Jivas or Beings- 'rcenj Parayaijam, the best support, jw Purusain, the 
Purusa. *i: Yah. whoever, Vidyfi.t. may know; may realise. ^ Vai, indeed. 

Sah, He. ^i^ar Vedita, a wise man. wa Sy^t, may. ^ Vai, indeed, snawn 
Sakalya, Oh sAkalya. a Yam, whieh. ^ Sarvasya, all. wraa: Atmanah, all 
the Jivas. aii'ro’ Parayapam, the best support, jaa Purusam, the Purusa. ^ 
Attha, thou speakest of. m Aham, I. ^ Veda, know. ^ Vai, indeed, a: Yah, 
whioh. aia Ayam, this, aae Apsu, in the waters. 3^: Purusah, the Purusa; 
Parjanya. a: Sah, He. aa: Esah, this, a? Vada, ask. ^ Eva, again, Tasya, 
His. w Ka, whioh. Devatfi., Ruler; Regulator. Iti. aaw: Varupah, 

Varupa. Tfa Iti. 

16. “0, Yajfiavalkya, he who knows Him, whose 

abode is the waters, whose external manifestation is Rama, 
whose seat is in the heart, whose inward manifestation is the 
mind, to be the best support of all the beings or Jivas ; he 
is really the wise man.” 

“ I know Him, indeed, to be the best sujjport, of all the 
beings or Jivas,—Him whom thou speakest of and who is 
the Purusa (the Parjanya) in the waters. It is He. Ask 
again. Oh Sakalya.” 

(idakalya asked)—“ who is the presiding god or regula¬ 
tor of Him ? ” 

“ Vanina, ” replied Yajfiavalkya.—225. 

MANTRA in. 0. 17. 

%q qr q 3 ^^ mm q i3;qrq 
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in adhyaya, IX beahmaxa, 226 

^ I rr^ ISTSIN- 

Wl^W 

Yajnavalkya, Oh Y^jnavalkya. ^ Yasya, whose, Retail, semen. 
^ Eva, only, ^rarj^i Ayatanain^ abode; support. ^ Epdayani, the heart > Rama^ 
whose seat is in the heart. Lokah^ the outward manifestation. ’t’i: 

Mana];i, the mind, Jyotih^ the light 5 the inward manifestation, n Tam, 

that, Sarvasya^ all. Atmanah, all the Jlvas or Beings. 

Paray^pam, the best support, Piirusam, the Piirusa. Yah, who¬ 
ever. Vidyat^ may know ; may realise. ^ Vai^ indeed. Sah, He. 

Vedita^ a wise man. wnSytit^ may be. ^ Vai^ indeed. STikalya^ Oh 

Sakalya. ^ Yam^ which, Sarvasya^ of all. Atmanal?^ all the be¬ 
ings. Parfij^apam, the best support, Purusam^ the Purusa. 

Attha^ thou speakest of. ^ Ahain^ I, A^eda_, know ^ A^ai^ indeed. 
Yah^ which. Eva^ only. ^ Ayam^ this, Putramayali, of the progeny. 

5 ^: Purusali, the Purusa ; Sakra^ the presiding deity of the progeny. Sah, 
He. Esah^ this. ^ Vada, ask. Eva^ again, wm Sakalya, Oh Sikalya. 

Tasya, His. ^ K4_, which, Devata^ the god ; the regulator ; the gover¬ 

nor. Iti. n^n?ffT: Praj4patih, Bi*ahmi ; for he nourishes or pi'otects all. tf?f 
Iti. IJvdoha, said. ^ Ha, 

17. “0 YSjSavalkya, he who knows Him, whose 

abode is in the Semen, whose external manifestation is 
Rama, whose seat is in the heart, whose inward manifesta¬ 
tion is the mind, to be the best support of all the Beings 
or Jivas, he is really the wise man.” 

“ I know Him, indeed, to be the best support of all the 
beings or Jivas,—Him whom thou speakest of and who is 
the Purusa (Sakra), the presiding deity of the progeny. It 
is He. Ask again. Oh Sakalya.” 

(Sakalya asked)—“ Who is the presiding god or gover¬ 
nor of Him ?” 

“ Brahma,” replied YSjnavalkya.—226. 

MANTEA 111. 9. 18. 

STOTT 

Yfi.jnavalkyah, Ya,jnavlkya. 3i»ni Uv4cha, said, f Ha. ift Iti, thus. 
TO5q sakalya, Oh Sakalya. Rto Svit, is it. Ime, these, Brahmaoab, 
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the Brahmans. Tv4m, Thee. ^ ^ 

w<»dforth,..ri,.g«lnde™,,»..<lfr« -« “fT’”1 o. *• !»• •'>« 

tom of — Akliffi ."d •!'• P'““ ” '”*> “ ' 

Speaker. ^ Iti. 


18. Yaiuavalkya OLtix-i . , 

that these Brfihmans have made a cluder-movmg-wooc 

(cat’s-patv) of yon ?”—227. 

iMANTHot 111. 9. 19. 

j faigr- 

ri as iWafa i 

^,Li&lols«l..,S4Wra. D.SoK ■«p ”' 

Yijaov.lk,.,01.YSj!.a..lk,.. .t; P. ," PUchU..' «— 

!srrs;.::r 

-p.-. - 

since 

eoBceit only that thou thinhest that thou toowest 

®’'“’'™Y^lvalkya replied, “ Tee, I Imow all the directions 
together with the deities that preside m them and wit 

those on which they restd’-22a 

?tSJt%gT: SimT 

^ 1 1 af^cirnfti I 

iggqt % ^irftl 1 


said with pity,—“ Is it, ^akalya, 


in abeyAya, IX bUhmaea, 


228 . 
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.vill. Iloii mipport S«: Biiplj, tli« Kim- 

Asyam.tM. »«i Prtdisl»i, ,,,i ,r,Iii Adiiy.- 

devatah, of the god Adit.ya sfa Iti. • .. , . g^g ^ Iti. 

OP .vwci., .*■: it i.,o»ak. 

ChakRUoi. on the eye, ou llie Seayome iw , . ,vliicli, an: 

the eye see. Iti 3 a« mteiro supported ; rests, Itr 

Qhahsub, the eye ; Svayambhuva. lours ^ fti. f% Hi, for ; he^^anse. 

1*^3 Rhpesu, bn colours ; on Indra, deity o > jlanu. ctS» 

■q-a<n ChaUsiisri, with the (,j’,],e colours, wfh Fo^yati, 

llftpani, the colours ; India, the pics^ - Wasmin cii which. Wii% Hdp^ni, the 

geel 3 Hrr, an interrogative word « ,gg, ^ 

colours ; Indra. the presiding deity of presiding deity of the heart 

depend. Iti Hridaye, on the heai ^ Hyidayena, 

or cognition, ^ihlti. Uvacha, s.. • • of cognition, 

by the hearts through the favour of U«na. ^le pies g 

Rup^ns the colours; on the heart > on Um^, the deity 

V "if U-Lt know the Ch-ections with theiv deities 

and JiU of what deity - 

in the eastern direction? ” (asked bakalya). 

“OfthegodAditya,” replied Yajnavalkya. 

" On which does that Aditya rest? ” (asked Vi “8 “ ' 

•‘ On the eye (i-c.. on Svdyambhuva Mann), whose 
function ,t is to make the eye see ” (said YS,lIavalkya)^ 

On which does the eye (or the Svayambhuva Manu) 

depend?" (asked S&kalya)^ 

replied Yajnavalkya. Tnrlral depend ? ” 

« On which do the words, on UmA 

“ On the heart (cognition), (o , 
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the presiding deitj' of cognition), for it is through the heart 
(cognition) one knows the colours, therefore do the colours 
rest on the heart (or, in other words, as it is through the 
favour of Uma that one sees Indra, it is certain, therefore, 
that Indra depends on Uma),” replied Yajhavalk 3 'a. 

“ It is just so. Yajhavalkya,” said iSakalya.—229. 

MANTRA in. 9. 21. 

f m I w f ^ f I 

^t%wt 5rr%fs%m i 

w 5rT%%%T% 

:3TRTT% ir^ 

Asy4m, this, Daksiydy<1-m, southeni. Disi, in the direction. 

Kimdevatab, of Vvdiat god; of what deity. Asi (thou) art. ^ Iti. 

Yamadevabah^ of the god Yama. Iti. Sal;, that, m: Yamal.i, the 

god Yama. Kasmin, on which. afufSju : Pratisthitah, supported. Iti. ^ 
Y'ajhe, on the sacrifice; Aniruddiia, the presiding deity of the sacrifice. Iti. 
n Nu, an interrogative particle. Kasmin, on which, Yajnah, the sacrifice; 

Aniruddha, the presiding deity of the sacrifice, Pratisthitah, supported; 

rests, xfu Iti. Daksiij^y^i on the bestowal of gifts; on Rati^ the presiding 

deity of Daksiija. Iti. 5 Nu, an interrogative word, Kasmin, on which. 

Daksina, bestowal of gifts; Rati, ufurw Pratisthita, rests; depends, tfu 
Iti. sraddh4yam, on faith ; on K4ma, the presiding deity of faith. ^ Iti. 

Hi, because. When. Eva, only. ^raddhatte, have faith. ^ Atha, 

then, Daksiijam, the bestowal of gifts; Rati. Dadati, gives. 

because. sraddhayam, on faith (desire); on Ktoa, the presiding deity of 

faith. ^ Eva, only, Daksina, bestowal of gifts; (Rati), irfufeir Pratisthitfi^ 

rests; depends. Iti. 3 Nu, an interrogative word, Kasmifi, on which. 
Sraddha, faith; Kama, the presiding deity of faith, irf^fer PratisthitS., rests ; 
depends. Iti Hridaye, on the heart; on Um4, the presiding deity of the 
heart Iti. Uv4cha, said. ^ Ha. Because. Hridayena, by the 
heart; through the favour of Um4, the presiding deity of cognition. 
SraddhSiOi, faith; K^ma, the presiding deity of faith. ^iniTfu Jdniti, knows, 
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Hi, therefore, Hpidayc, on the heart 5 Unia, the presiding deity of the heart ; 
^ Eva, only, Sraddlia, faith j Kama, rrrafefTT Pratisthita^ supported, mm 

Bhavati, is. Y^jnavallcya, Oh Yajhavalkya. Etat, it 5 what has been said 

by you. Evam, so. m Eva, just. 

21 . “ Of Avliat deity art thou in the southern direc¬ 

tion ? ” asked dakalya. 

“ Of the god Yania (I am),” replied Yajhavalkya. 

“ On which does that Yama rest ? ” (asked Vidagdha). 

“ On sacrifice (i.e., on Aniruddha, the presiding deity 
of sacrifice,” said Yajhavalkya. 

“ On which does sacrifice or Aniruddha rest ? ” 
(asked Sakalya). 

“On the bestowal of gifts, i.e., on Rati, the presiding 
deity of Daksina” (said Yajhavalkya). 

“ On which does the bestowal of gifts or Rati depend?” 
(asked Sakai ya). 

“ On faith or on Kama,” said Yajuavalkya; “ for, when 
a man has faith, it is then, that he bestows gifts ; it is there¬ 
fore, that the bestowal of gifts, (Rati), depends on faith or 
Kdma.” 

“ On which does faith or Kama rest ? ” (asked 
Sfikalya). 

“ On the heart (cognition), or, in other words, on Umd, 
the presiding deity of cognition ; for it is through the heart 
(cognition) one knows faith or Kama ; therefore does faith 
(Kama) rest on the heart,” replied Yajuavalkya. 

“ It is just so, Yajhavalkya,” said Sakalya.—230. 

MANTRA 111. 9. 22. 

\ \ ^T^fq 

ir^ irrii 
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Asyam, tliis. JTcfi^i Pratichyaiii^ western. Disi^ iu the clirectioii- 

Kimdevatah, of what god 5 of what deity. ^ Asi» (thou) art. Iti. 

Varunadevatahj of the god Varuna. Itr Sal.i, that. \arunah^ 
the god Varuna. Kaamin^ 011 which, Pratisthitah^ supported. 

Iti. TO Apsu, in the waters 3 on the moon, the iDresiding deity of the waters, 

Iti. 3 Nu^ an interrogative word, Kasinin, on which, Apal?> 

waters^ tlu moon. Pratisthitab, supported ; rest, Iti Retasi* on 

Semen 3 on Brihaspatij the presiding deity of Semen, Iti, 3 h?u^ an interrogative 
word. Kasmin, on which, Re tab, the Semen 3 Brihaspati^ the presiding 

deity of Semen, nfufe? Pratistliitam, supported 3 depend. X^ Iti. Hridaye^ 
on the. heart 3 on Um 4 , the presiding deity of the heart, Iti. uwu Tasmat, 
therefore. Api^ it is. J 4 tam, born. . Pratii^pam^ the son. 

Ahuh, they say, Hridayat, from the heart of the father, Iva, as if. 

Sriptal?, come out. HridaytU^ from the heart of the father, x^ Iva^ as if- 

Nirmitab, made. X^ Iti. Ili^ therefore, Hridaye, on the heart 3 
on Umtl). Eva, only. Retab^ Semen 3 Brihaspati. Pratisthitam^ 

supported. Bliavati, is. x^ Iti. Yajhavalkya, Oh Ahljilavalkya. 

w Etat, this 3 what has been said by you. Evaui, so. ^ Eva, just. 

22 . “ Of what deity art thou in the western direc¬ 

tion ?” (asked Stikalya). 

“ Of the god Varuna (E am),” replied Yaj-fiavalkya. 

“ On which does that Varuna depend ? ” (asked 
Vidagdha). 

“ On the waters (moon),” replied Yajhavalkya. 

“ On which do the waters (the moon) depend,?”—asked 
Sakalya. 

“ On the Semen (Brihaspati),” replied Yajhavalkya. 

“ On which does the Semen (B^ihaspati) rest?” (asked 

e 

Vidagdha). 

“ In the heart (on Uma); therefore, it is when the son 
is born, people say, he is come out of the heart as it were, 
he is made of (his) heart as it were. Semen (Byihaspati) 
therefore rests in the heart (Uma),” replied Yajnavalkya. 

“ It is just so, Yajnavalkya,” said Siikalya.—231. 

MANTRA in. 9. 28. 

f^^^>S^Tgfr^?TT I ffk I H 
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Asyto, this. Udiohyam, northern. ftRi Disi, in tlie direction. 

Kiindevatah, of what god ; of what deity, ’’m A si, (thou) art. lii. 
Somadevatah, of the god Soma, xf^ Iti. Sah, that. Soniab, the god Soma- 
Kaemin^ on which. irinBaTi; Pratisthitah, eupported 5 rests, x^ Iti. 
Diksayam, in the initiation 3 on Satarhpa. Iti, ^ Nu, an interrogative par¬ 
ticle. Kasniin, on which, ^heit Diksa, the initiation 3 Satarhpa. 

Pratisthita, supported, Iti, Satye, on truth 3 on the Svayambhuva 
Manu. TasmS-t, therefore. Api, it is. Diksitam, the initiated one 3 

a disciple. Ahub, they say. Satyam, truth. ^ Vadu, epeak. Iti. ft Hi, 
because. Satye^ on truth. ^ Eva, only, DiksA, initiation 3 SatarApa- 

Pratisthita, supported 3 reste. x^ Iti 3 Nu^ an interrogative particle. 
Kasinin, on whic . ^ Satyam, truth 3 the SvAyainbhuva Manu. 

Praliathitam^ supported 3 depends, x^ Iti. Hridaye, in the heart, on Uma.^ 
the deity of cognition. ^ Iti. UvAcha, said, f Ha. ft Hi, because. 
Hridaycna, by the heart 3 through the favour of UmA. nm Satyam, the truth. 
N Janati, knows, ft Hi, therefore. Hpdaye, in the heart 3 in UmA. 

p. ^ Eva^ only. Satyam^ truth j the SvAyambhuva Alanu. nftfet Prati§- 

thitam, eupported. >mm Bhavati^ is. Iti. YAjhavalkya^ Oh YAjnaval- 

kya. v?m Etat, this.; what has been said by you, Evam^ eo. v^Eva, 

just. 

J 23. “ Of wliat deity art thou in the northern direction ?” 

—(asked Sakalya). 

F “ Of the God Soma (I am),” replied Ydjnavalkya. 

i: *' On which does that Soma depend ?”—(asked Vidagdha). 

r ” On initiation (on Satarupa),” replied Yajfiavalkya. 

” On which does the initiatory rite (Satarupa) depend ?” 

;) “ On truth (on the Svayambhuva Manu) ; it is therefore, 

y the initiated one is said to speak the truth ; therefore it is 
that the initiatory rite (Satarupa) depends upon the truth 
^ (on the Svayambhuva Manu)” replied Yajnavalkya. 
f “On which does truth (the Svayambhuva Manu) rest ?” 

'f 

I (asked Sakalya). 

I 1 
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“ On the heart (on Uma) ; it is through the heart (Uma) 
that one knows the truth (the Svayambhuva Manu) ; there¬ 
fore, does the truth (the Svayambhuva Manu) rest on the 
heart (on Uma) ?”—replied Yajnavalkya. 

“ It is just so, Yajnavalya ”—said S'akalya.—232. 

MANTRA 111. 9. 24. 

ff^ I ^ STT^T^rim^ IR^U 

TOi Asyam, this. Dhruvay 4 m_, tlie south-east corner, Disi, in 

the direction. Kimdevatah^ o£ what god ; of what deity. ^ Asi, (thou) 

art. Iti. Agnidevatal?,, of the god Agni. Iti. w. Sah^ that. 

Agnil?^ the god Agni. Kastnin^, on which, Pratisthitab, supported. 

Iti. ^ VAchi_, on vah or speecli; on Rrihaspati. Iti. 5 Nu^ an interi'oga- 
tive word, Kasinin, on which, mm VAk_, vAk ; speech^ Brihaspati. 

Pratisthit 4 ^ supported ; depends. ^ Iti. Hridaye^ on the heart; on Uma- 

Iti. 3 Nu, an interrogative word. Kasmin^ on which. ^ Hridayam^ 

the heart; UmA. Pratisthitam_, supported 5 rests, xf^ Iti. 

24. “ Of what deity art thou in the south-east corner ?” 

asked Sakalya. 

“ Of the God Agni (I am)”—reiDlied Yajnavalkya. 

“ On which does that Agni depend ? ”—(asked Vidagdha). 
“ On VMc or speech (Brihaspati)” replied Yajtiavalkya. 

“ On which does Vak (Brihaspati) depend ?”—(asked 
Vidagdha). 

“ On the heart (Uma)” replied Yajfiavalkya. 

“On which does the heart (Uma) rest?”—(asked 
^lakalya).—233. 

MANTRA III. 9. 26. 

IRVCU 

Jii’Bqww: YAjhavalkyah. Uvacha^ said. ^ Ha. ^ Iti, thus. 

AhaJlika, dull of intellect. (^: Ahah, intellect; knowledge. ^ Li, undeveloped; 
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and m affix—one who has his intellect in a dull or dormant condition). ^ Yatra, 
because.. Etat^ this; heart; Um 4 . Asinat^ than I-ness, 5 than this Rudra, 
the deity of Ahamkara Anyatra^ at some other place. Many^sai^ (thou) 

knowest^ (thou; thinkest. Yat, if. ^ Etaf^ this; heart; UraA. Asmat^ 

other than I-ness, the deity of AhamkAra. Anyatra^ at any place else, mn 
SyAt^ had been, Svanah, dogs. ^ Enat^ this (pointing to the body). 

Adyubj might have eaten, Va^ either. VayAmsi^ birds. ^ Enat^ this ; 
body, Vimathniran^ might have torn to pieces. ^ VA_, or. xfh Iti. 

25. Yajnavalkya said :—“Oh thou diill of intellect (I 
call thee so), for thou kuowest that this heart (Uma) is 
some where else other than in this Ahamkara (Rudra). 
If it—the heart (Uma)—had been somewhere else other 
than in Ahamkara (Rudra), either the dogs might have 
eaten this (our body) up, or the birds might have torn this 
(our body) to pieces. (I mean to say, it would be very diffi¬ 
cult for us to live.)—234. 

MANTRA III. e. 26. 

^ ^ 5E!£r ^ mm fffi I 

srm: ‘ 

'3?^ 5W* ^ 

A ^ % r^- 




3 Nu, an interrogative word. Kasmin, on which. Tvam, Ahamkara, 

etsonified Rudra. Cha. ^ AtmS, Buddhi; cognition (personified), Um 4 . 

Cha, and. nfaf^t PratistUitau, supported ; w Sthal?, are. Iti. ni^Pr&qe, 

n Pi-apaj on Sesa. Iti. 3 Nu, an interrogative word- Kasmin, on 

hich. un,:Pr&pab>rAua 5 ^esa- rfSfeu: Pratisthitab, located. Tft Iti. 
p&ne, on Bh 4 rati. ’tfa Iti. 3 Nw- ^ Kasmin, on which- ApAnab, apAna; 
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Bh^rati. Pratlsthitah, located. Iti. Vyane, Vyana Vayii Iti. 

jNu. Kasmin, on which. Vyinah, the V^yxi called A'yana. gf aRgfl : 
Pratisthitah, located, Iti. Udane, on Ud 4 na Vayu; on vSrldevi, who 

passes also by the name of Udana. 5 Nu. Kasmin^ on which, 

Ud 4 nal?, Sri who is called Udana. nfafen: Pratisthitah, located. Tin Iti. 
Samane, on Hari who passes by the name of Samana. Iti. Sah, that. 

Esah, Vispu, named Samana. Iti, such ; touched with misery like Brahma. 
’I Na, not. rlh Iti, such, untouched by misery, like Mukta, Rama. ^ Na, not. 
^5TmT Atma, Visnu. ’Jnyiq: Agrihyah, incapable of being grasped as a whole; 
(incomprehensible), beoaiise. ^ Na, not. Grihyate^ has ever been 

grasped or comprehended, zVsiryah,, incapable of wearing out. Hi^ 

because. ^ Na^ not. ^iryate_, has ever worn out. Asaftgah, such as does 
not come in contact (with anything foul), III_, because, ’t Is^a^ not. 
Sajjyate, has ever come in contact, Asitab^ free from bondage. Na^ not. 

Vyathate^ is subject to pain. ^ Na^ not. Koim Risyati^ is subject to 
destruction, Et 4 ni^ these^ spoken of in the mantras. 

Astau, eight. Ayatanfi-ni^ seats ; abodes, Astau, eight, ^m: Lokab^ 

outward manifestations^ such as Agni^ etc Astaxi^ eight. Devah, 

gods; presiding deities, such as Amrita etc., spoken of in the previous mantras. 
^ Astau^ eight. 3^: PuruaS-h^ Purusas^ such as etc.^ spoken of in the 
previous mantras, Sah^ He. Yab. who. T 4 n^ those. 3^ Purusdn, 
tlm Purusas and other Devas^ Lokas and Ayatanas. Niruhya^ being or 

remaining outside the eight seats, etc. Pratyuhya^ being as their Antar- 

y 4 m? or in^vard governor. Atyak^mat_, surpasses, Tam, Him. 

Aupanisadam, wiio can be known only from the Upanisat. n Tu, 3^ Purusam, 
the Purnsa. Prichchhami, (I) ask. Chet_, if. n Tam, Him. ^ Me^, to me. 

’T Na, not. Vaksyasi^ will speak; will explain. Te^ thy. Mflrdha^ 

head. wfirKifu Vipat.isyati. will fall of. Iti. 3 ii?r^ S 4 kalyfl_, Sakalya. n Tam 
Him; the Puruaa. ^ Na, not. Mene, knew. ^ Ha. ^ Tasya, His; of 
Sakalya. 35I Mdrdhfi^ the head, Vipapata^ fell off. ^Ha. ^ Api, moreover. 

Asya^ His, of Sakalya. Asthli?!, the bones. ParimosiQab. 

the robbers. .\nyat, something else. AfanyamilnAb^ .thinking. 

Apajarhnh, took away. 

26. “On which are Ahainkara (Riulra) and Bnrldhi 
(Uma) located ?” (asked fiakalya). 

“ On Prana (i^esa),” replied Yajiiavalkya. 

“ On which is Prdna (J^esa) located ?” (asked Vidag- 

dha). 

“ On Apana (Bharati),” replied Yajnavalkya, 

“On which does Apana (Bharat!) rest?’’ (asked 
Sakalya). 
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“ On Vyana Vayu,” replied Yajuavalkya. 

“ On which is V'yana Vayu located V” (asked USakalya). 

“ On Uddna (Sri),” replied Yajuavalkya. 

“ On which does Udana (Sri) depend ?” 

“ On Saraana (Hari),” replied Yajuavalkya. 

“This (Hari) is,” continued Yajuavalkya, “ neither, 
like Brahma, touched with misery, nor is He like Mukta 
Rama, untouched by misery. This Atman is incapable of 
being gi'asped as a whole, for no one has ever been able to 
gi*asp Him. This Atman is incapable of w’earing out, for 
He never is worn out. This Atman does not come in contact 
(with anything foul), for He has not ever come in contact 
(wdth anything foul). It is the nature of this Atman that He 
is ever free from bondage ; that He never feels miserable ; 
and that He is never desti’oyed.” 

“ These are the eight seats ; (these are) the eight outward 
manifestations ; (these ai-e) the eight presiding deities ; and 
(these are) the eight Purusas,—(these that I told you 
before). I ask (thee, now, (ilakalya) of that Purusa, Who 
can be known solely from the Upanisat, (I mean) of that 
Purusa Who surpasses (these eight Purusas, these deities, 
these outward manifestations, and these seats), for He, though 
in them, is outside them and governs them as their Antarya- 
rain or inward Governor. If ihou canst not tell me of Him, 
thy head will fall down (will kiss the gipund).” 

Sakalya, on the other hand, knew Him not; so his 
head fell to the ground ; nay,—the robbers stole his bones 
away, thinking them something else.---235. 

MANTKA in. 9. 27. 

^ ^ w 

^ Atha, then; when the head of Sakalya had fallen oft to the ground. 
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Uvacha (Y 4 jnavalkya) saidj addressed, iif Ha, Bhagavantal?, venerable. 

Brahma^iali, Oh Brahmanaa. Yah, amongst yon all Yah, whoever. 

Kamayate, wishes. Sah, He. ^ Ma, to me. Prichchhatu^ may ask 5 

may put questions. ^ V 4 , or. Sarve, you 'all together, Ma^ to me. 
Ppchchhata, may put questions. Val;i, amongst you all. Yah, whoever. 
K§,mayate, wishes, n Tam, Him. Yah, among you. Pyichchhamij (I ask, 
let me ask. Ya, or. Sarv 4 n, all. Yal.i, of you. Pyichchami, (I) ask; let 
me ask. Iti. u Te, those, : BraVinao^H^, the Brahmanas. Na, not. 

Dadhyisuh, had their courage, or pride. 

27. Then (Yajuavalkya) said, — “Oh ye venerable 
Brahmanas, any one of yon who wishes it, may put questions 
to me singly, or all of you together may put questions to 
me. Let me question any one among you, if he desires it; 
or let me put questions to you all together.”. The Brahmanas 
had no courage (to accept the challenge).—236. 

MANTUA III. 9. 28. 

^ T 4 n, those Br^hmaijas. Etaih, those, Slokaih, by the verses. 

Paprachchha, asked. ^ Ha Them^ Yajnavalkya. asked in the following 
verses:—(l)w Yatha, as. Yanaspatih, in a tree; (lit) the Lord of the 

trees. A large tree (such as banian, &c,) that bears fruit,, apparently without any 
blossoms. Here the first case ending stands for the seventh. Vyiksah, the 
term vyiksa, which means that which grows again, even after being cut dovvn. 

Yrasch, to cut down, and ^ affix, that which can be cut down). 

Amyisa, real; literal, cmr Tath^, in that way. ^ Eva, just. Purusah* the 

term Purusa which means ( 1 ) a Jiva j a being; and ( 2 ) that which lives in a time. 

Tasya, His; of the body of the Purusa, Lomani, the hairs. Praj?ani, 
the leaves; like the leaves of a tree- Asya, his; of the body of the Jlva 
r2i^Tvak, skin. Bahil?, external, Utpatik^. bark; like the bark of 

a tree. 

28. Yajnavalkya questioned them with the foilwing 
verses. 

28 (1) As the term vpiksa is rightly applicable to a 
tree from the literal meaning of that term (which means 
that which can be cut down), so the term Purusa is rightly 
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applied to Jiva, which is also called Purusa,—(Purusa 
meaning—he who lives in time). The hairs of his body are 
like the leaves of a tree, and the skin of his body is like the 
external bark of a tree. 

M NTRA in. 0. 28 (2). 

Asya, His; oC the Jiva- Tvachah, from the skin, Eudhiram, 

blood. Prasyandi, £o\v8. Eva, certainly, Tvachal;ir from the bark of 

a tree. Utpatah, sap ; like the sap. ?nj Tat, therefore ; since there is a close 

resemblance between the Purusa and the tree. Tasmat, that, ^n^cim Ahat 4 t, 

wounded. vyiksat, from the tree, tg: Easah, sap. xn iva, like, 

Atrin^t, from the wounded body, Eudhiram, blood, jfm Praiti, comes 

out. 

28. (2) Blood comes out of the skin of the Purusa, 

just like the sap from the bark of a tree. Therefore, from 
the wounded body of a Purusa blood comes out, like the sap 
from the bark of a tree when struck with something. 

MANTRA in 9.28(8). 

U'STTIT^UT ^ \\\\\ 

!!rei> Asya, His; of the Purusa. 'msiR MAmsAni, flesh. Jwvfij ^arkarani^ the 
interior portions or texture of the bark of a tree. Like the interior layers of the. 
bark of a tree, virau: SnAvatab, in the tendons, fen:' Sthiram, the hard portion 
fesre KinAtam, the fibres of a tree; like the fibres, Asthlni, the bones of a 

Purusa. Antaratah, interior. DArflni, wood like the substance of a 

wood.' MajjA, marrow. MajjopamA, like the'pith of a tree, wr KptA, 

compare; said. 

28. (3) The flesh in the body of the Purusa is like the 
texture of the bark of a tree. The stiff tendons are like the 
fibres of a tree. The bones of the Purusa are like the woody 
substance of a tree. Marrow in the Purusa is compared to 
the pith of a tree. 
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MANTRA III. 9. 28 (I). 

?tfT% 5?r: w 

1^: ^rrF^n5I^TfT% m\ 

^ Yat, just as. Vriknah, cut down. ^ : Vriksah^ the tree. =5^n MMat, 
from the root, : Navatarah, afresh ^ more vigorously than before. 5^ : Punah^ 
again, Rohati^ grows. Mrityu^a^ by death, : Vrikoal?^ cut down. 

Martyah^ mortal being, Svit^ also. Kasm^tj which, Mhlat 

from the cause, Prarohati, (tree) grows^ and (a iuortal being) is born. 

28. (4) Just as a tree ivhen cut clown grows again 
Xrom the root more vigorously, so does a mortal being when 
cut down by death. What is the cause from which does 
each so grow ? 

MANTRA UI. 9. 28 (5 . 

1 II ^ II 

^ : Retasa\i, from the Semen. ^f?r Iti, such an ^nswer. ^ not. 

A ochata^ say. : Jivatah, from a living beings from the parents, Tat^ 
that Semen. Prajayate, is produced, Anjaad^, actually; really^ 

Prety 4 , having gone or died ^ that which has died (actually), this is the case only 
ill Mah^pralaya. «Hsr: Sambhaval;, He from whom something grows; the 
producer. Vriksal;, the tree. vfRns^ : Dhandruliab, such as grows from the 
seeds, Iva, apparently, but not really. % Vai, indeed. 

28. (5) You cannot say that from the Semen (is a 
being born again), for Semen is produced from beings (such 
as parents). (I ask) from whom is a being born again (after 
Mahapralaya), when the beings have actually died. (As for 
the tree), it is only apparent, that it grows from the seed. 

MANTRA III. 9, 28 («). 

^ 3?rCT^ II 

IK II 

Yat, when. ^ Samhlam, together with its roots. Vriksam, the tree. 

Avriheyub, uprooted. ^ Na, not. Puiia^, again. actually. 

^ Bhavet, does grow. MrityunA, by death, Vpkaab, cut down. 

Svit, also, Martyal?, mortal, xmn Ivasraat, which. Mhlat, from 

the cause. Prarohati, grows again. 
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28. (6) When a tree is uprooted together with its 
roots, does it not grow again afresh? Is not a mortal when 
cut down by death born again ? What is the cause from 
which does each grow ? 

MANTRA III. 9. 28(7). 

fR \m\ 

f% sRTiT a ig nun; n <?. ii 
n ^ II 

s© Brahmajj, the Brahmap. ^sm Vigndnam, all knowledge. Anandam, all 

bliss. ^ Enam, Him 3 tbe Param 4 tmau. 3 Nu, now; at the beginning of creation. 
3^: Punah, again. TCab^ who. Janayet, can give birth to; can pi'oducc. 

JAtah^ ever born ; ever existent, m Eva, only/indeed. i^a, not. J%ate, 
is born. Datui, to the giver; to the sacrificer. R^tih, aim. nf|^: 

Tadvidah, to the knower of Him. Par^yan am, highly beloved; very dear. 

Tisthaminasya, to one who abides in (Him.) Par 4 yai?am, the sup- 

jDort in moksa. (This word is to be supplied here.) Iti. 

28. (7) (The Brahmans failed to answer this question. 
Yajnayalkya himself gave the reply);—“ Brahmans, it is He 
who created everything. (He is) all knowledge, (otherwise 
He could not have created all these varieties of objects). 
All bliss (He is), (which has moved Him towards creation.) 
Him again who can give birth to ? Born He is forever, He 
is never born. He is the Highest aim (or summum-honum) 
of life. He is very dear to the generous sacrificer. He is 
dearer still to him who knows Him. He is the dearest of 
all to him who is solely devoted to Him.— 237. 

Here ends the Sdkalya Bi’dhmanam. 

MADHYA’S COMMENTARY. 

MANTRA in. 9. 1. 

(In the Mantra occurs the word Mahimdnah. It is genei'ally trans¬ 
lated as glories. It is the plural number of the word Mahima—‘glory,’ 
“power”. The Commentator explains this woi’d by showing that it is 
a compound word) ;— 

In this Mantra, those Devas that are inferior have been said to be 
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the Mahimaiis of those that are superior ; for, the word Mahima consists 
of two words ’ifif Mahi and Ma. “ Mahi ” meaning greatness, and “ Ma ” 
meaning measure ; so tlie real meaning of the word Mahima is the 
measure of greatness ” ; and so the w'ord comes to mean the “ indicator 
of greatness”. Whatever measures tlie greatness of another, cannot but 
be less than that ; so the word Mahima means less or inferior, and 
therefore subordinate, or one who is under the control of his superior. 

But in some places (as in Yatra Satyah so Asya Mahima, etc.' the 
word Mahiinfi does not mean inferior, but it means greatness or glory, 
in other words, in those places it means Mahatmya. 

In the Mantra it is said that the various Devas 333 and 3333, 
are inferior to the 33 Devas. It means these Devas are Pariv§,ras—families 
or dependents of the 33 Devas. 

iVote.—The number of Devas is innumerable. The mention 833 or 8833 is merely 
illustrative. The superior Devas are 88. 

Among these 33 Devas, 27 again are dependents of or constitute the 
Parivara or familybf 6 higher Devas amongst them. Again among these 
6 higher Devas, 3 ai'e dependents or constitute the family of 3 higher 
amongst them. Again, amongst these 3, one is dependent on the other 
two. Amongst these two even, one is subordinate to the other. In this order, 
gradually, the highest God is reached, who is one. He, with the next 
lower Deva, const!tues a family of two Devas, (these two Devas with the 
one subordinate to them, constitute a family of three Devas ; these three 
Devas with three other Devas under them, constitute a family of six; these 
six Devas with 27 subordinate Devas, constituteafamily of 33 Devas; these 
33 Devas with 300 subordinate to them, constitute a family of 333 Devas; 
these 333 Devas with 3000 subordinate to them, constitute a family of 3333 
Devas, and so on.) 

In fact, the subordinate Devas are dependent upon the superior 
Devas. They are subordinate in their strength and subordinate in their 
activities. All Devas thus are subordinate to some other Devas higher 
to them. The only Deva who is independent and not subordinate to anj% 
is the Supreme Person, the Lord God Himself, called The Puvusotamah* 
literally “ the Highest Person or Spirit.” 

MANTRA 8. 

(It has been mentioned above that the 33 Devas form a family, of 
which six are superior and 27 are inferior. Now, these six, as mentioned 
in the Mantra seven, are Agni, Prithivl, V%u, Antariksa, Aditya, Dyu. 
The 33 Devas are 8 Vasus, 11 Rudras, 12 Adityas, and Indra and Prajfipati 
Now, in enumerating the 8 Vasus, these very six words, Agni. Prithivi’ 
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Vayu, Aritariksa, Aditya, and Dyu, are mentioned there also. So the 
Commentator explains these words, not in their ordinary sense of fire, 
earth, air, sky, sun, and heaven, but in their special sense, or, in the 
ordinary sense, Agni or fire, etc., are not superior to Chandrama, etc , there¬ 
fore, the author explains the words Agni, etc., as used in Mantra 3 in the 
following terms :—) 

Suparna or Garada is called “ Agni, ” because he carries (NiJ 
the Supreme Lord Visnu called the Foremost or Agrah ; therefore, the 
carrier of Agrah or Vi^nu is called “ Agni’\ 

The word Prithivi means the wife of Garuda, because the word is 
derived from the term Prathiva, meaning Garuda, by adding the feminine 
affix 1 . This Prathiva in its turn is derived from two words, Prathita 
meaning the great Lord Hari, and Va meaning to carry. He who carries 
Prathita or Visnu is Prathiva or Garuda. Prithivi, the wife of Prathiva 
is thus the wife of Garuda. She is always under the control of her husband 
and, in fact, her will and her consort’s is one and the same. 

The word Vayu means the Sutra Atma, because the word Va means 
“ all knowledge ” and Ayu means ‘ life’. The Sfitra Atina is all-knowing 
and is the life of all, and so he is called Vayu“^‘ the all-knowing life.” 

The word Antariksa means Sraddha or the goddess of faith, Sh( 
is the wife of Vayu. The word comes from tw^o words, Antara meaning 
* inside and Aksan meaning * to see’. She sees inside the hearts of all 
even of the high Devas, like Serfa, etc,, so she is called Antariksa or th( 
“ Seer of Hearts”. She can see more than any other Devas : {for Faith h 
the Searcher of Hearts.) 

The word Aditya does not mean the sun, but it means the Goc 
Maheiwara or Sad^rfiva. It comes from two words, Adi * in the beginning 
of time ’ and Tya meaning ' existing from’. He who exists from the 
beginning of time, is Aditya or Siva. 

The word Dyu does not mean heaven, but it means Um4, the wife 
of Siva, because Uma, in her form of speech and through speech, brings 
to light (Dyu or light) everything in this world. 

l^ote _Tims these six superior Devas are the three Devas—Garuda, Vftyu, and 6iva- 

\ 7 itli their respective wives or consorts, called Prithivi, SraddhS. and UmA. 

These six Devas are specially superior to the rest of the Devas, whc 
are under their control. 

(These six Devas, with Cbandrmas and Nak$atra, constitute the 
eight Vasus, The words Naksatras and Chandrama do not mean the 
‘ stars’ and ‘ moon’, but are explained thus by the author: ) 

The word Naksatra means Indra, because he does not (Na meaning 
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not ) protect (Ksatra meaning ‘ to protect’) tlie sun and moon, when 
they are attacked by the Rahu. 

^ The word Chan dram a means Kama, the God oE love, because Kama 
is the giver of joj^ and the word Chandra is derived from the root, Chand, 
to give joy. 

These eight Devas are called Vasiis, because the whole universe 
dwells (Vas ^ to dwell’) in them. So they are called Vasus. 

Supariia is called Agni, because he carries the Lord Yi§nu» the one who is from 
before. The word Agni has been derived by compounding the two words ^'(Agra\ 
the one who is from bcforo and (ni), who carrie.s. (Prithivi) is the wife of 
(Prathiva), Garuda. Gam da is called Prathiva, becaii.se he carries on his bach the 
well-known Lord Hari. The word (Prathiva) has been derived from irRn vPrathita) 
the Great Lord Hari ^ (Yd) to carry (ka) one who. The fi (Ta) of Prathita being 
omitted. The wife of Prathiva is Prithivi. (and.not.Prathivi); the ^ (ra) of ifm (Prathiva) 
has been changed.into ^ (pi). This indicates that she aetsnot aceoriftng to her own will, 
but under the will of hor lord. Yayu is he who is ^ (Ya)—all-knowing,and ^5 (Ayu), the 
giver of life. M^a) is derived from m (Yd), a verb of motion 4 .^ (ka) one who, because 
the verbs of motion may also mean attainment or knowing. 'StRr 

So ^ ("Va) means one who knows all; so Ydyu is the Sutrdtmd. His wife is (SWd- 
dbd). She rests in the hearts of all, so she is called Antarik^a. She ean see more 
into the hearts 0^1 than the gods Sesa &c. can do. Tho word (Aditya) in the 
mantra means (Saaa,'iva)-he ^vho has been from the very beginning Adi begin- 

Jhiei,Th 7 for I'ors is the form of speech, by 

one '’‘’®®"‘'‘l”°‘«“t-ana^m(Efima;istheChandra- 

dwell ‘J'® gods that make others 

^(^asa), to cause to dwell and 3 (u) one who. 

mantra 6. 

(In asking the question, “ who are the six ? ” the answer is given by 
naming the very six Devas who had already been mentioned in the list 
ot Vasue. Thus these six are superior not only to the rest of the 33 Devas 
but they are superior among the 8 Vasus also. In what does their 
excellence and superiority consist? This is thus answered by the 

.knowledge, power, bliss, &c.) are 
possessed by these six Devas in larger quantity than the remaining (27 
evas), nay, even among the Vasus, these six are superior, namley, Vlndra 
(Garu^a, vi-bird, indra-king, the king of birds, or Garuda/lnd the 

16 St, 



Ill ADEYAYA, IX BEAEMAEA, 235 


365 


MANTRA 4. 

(Now the Commentator explains the verse '^dai^eme puruse prapa 
atmaikadat^a * 

The ten pranas are the ten sons of Vayu, while atma, the eleventh, 
is Buddhi, or rather the presiding deity of Buddhi, namely, Brihaspati. 
These 11 are said to he the Rudras. 

Namely the Devas of five senses of perception and the Devas of the five senses 
of action, together with Brihaspati, the presiding Deva of Buddhi, are the 11 Rudras. 

MANTRA 6. 

(The Commentator now explains the twelve Adityas :—) 

The twelve presiding Devas of the months (exeluding Tndra and 
Visnu, and substituting in their plaee Yama and Chandra) are the twelve 
Adityas. They begin with Dhata (namely, 1, Dhata. 2. Mittra, -3. Aryamd, 
4. Rudra, 5. Yaruna, 6. Surya, 7. Bhaga, 8. Yivasvan, 9. Pusi^', 10. Savit4, 
11. Tvastt and 12. Visnu). 

MANTRA 0. 

(The mantra says Stanayitnur eva indra.’ Pvimd facie, it would 
mean that the Stanayitnu and Indra were one and the same. To remove 
this miseoneeption, the author says: — ) 

A son of Yayu, presiding over thunder, is called Indra here: (and 
it does not mean the well-known Deva Indra). 

This Stanayitnu is the presiding Deva of vajra or thunder-bolt of the 
big INDRA. He is also called A^ani or the destroyer of enemies (a^anat 
areh). 

(Thus Stanayitnu, Tndra and At^ani are different names of one and 
the same Deva, who is a son of V4yu, and who constitutes the thunder¬ 
bolt of INDRA, the big Deva of that name). 

The author now explains the word Prajapati and Yajna and 
Patiu.):—Yajna is the name of the son of Indra, the same who is 
called Jayanta, This very Jayanta, called also Yajna, is the presiding 
Deva of animals, and so is called PaJ^u. 

MANTRA. 3 to 6. 

In this way, the principal Devas are said to be 33 in number. 

(Now, the question arises, why the Devas like Daksa, etc, have not 
been mentioned among the 33. To this, the Commentator replies that 
they have also been mentioned:—) 

The Devas, with Agni at their head, as mentioned above, contain 
Daksa and the rest. They are sons of VSyu, and are presiding deities of 
the senses. Pranas even. 
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(It may be asked, tliongh Siva has been included among the six 
principal Devas, why the other Rudras have not been mentioned among 
the 33 Devas. To this, the author replies:—) 

The Rudras also being possessed (Avet^a) by Siva, being in fact 
his part, have not been separately mentioned in this place, but are 
included in the term Siva. 

(The Com men ta tor now gives a reason why Aniruddha has not 
been mentioned separately among the 33 Devas :—). 

As Aniruddha is possessed by Ktoa, so he is included in the term 
K4ma. Therefore, he has not been separately mentioned. 

/s’ote.—K&ma is the father of Aniruddha, and so the latter is included in the term 
Kfiaja, 

(Now, Jayanta, who is an inferior deity, has been mentioned among 
the 33, while move important Devas have been omitted. Why so ? To this, 
the Commentator replies :—) 

Since Jayanta, the son of Indra, is possessed by Manu, so he has been 
enumerated among the 33 Devas. 

iVote—So the mention of Jayanta shows that Manu also has been included 
among the 88 Pevas, 

(Now, there are other Devas, like Ai^wins, etc. Why have they not 
been included in the list? To this, the author replies :—) 

The two Asvins, Nirriti, and Kuvera, and Vinayaka are included 
among the Adityas : namely, among the Aryainana and Ane^a and those that 
follow them, because they are specially possessed by these Devas. 

Thus the two Asvins, Nirriti, Kuvera and Vin&yaka are included among the 
Aryamana, An^’a and the three other Devas after Ansa. Ansa is a name of one of the 
twelve Adityas. 

No doubt, the spouses of Indra, Kamd etc., have not been separately mentioned, 
because, as a general rule, the mention of the husbaud includes the wife also* 

Most of the Devas mentioned in this Brfihmanam, were mentioned also in the 
previous Brahmanam. Thus there were mentioned in that Frithivi, Agni, Antariksa, 
Vayu, Aditya, Chandra and Taraka. And these words were explained there as meaning 
Garuda, Shiva, the Lordi of elements—VSyu, Sarasvati, Sun and Moon, etc. Not only this^ 
but in that Antary am in Brahmanam the word Prithivi, Antariksa, Vayu, Dyu, Chaiidra- 
Taraka were slightly differently explained from what they are explained here. Here 
Prithivi means Sauparni (the wife of Garuda) ; Antariksa has been explained as Sraddha ; 
Vayu has been explained as the principal V^yu or Sfltra Atma; Dyu has been explained 
as Uma, and Chandra has been explained as K^ma, and Taraka has been explained .as Indra, 
Thus the same Devas, mentioned in Antary&min Brfthmanara are mentioned here also. 
’Why is it so ?. To this, the author answers 

Though the Devas Pritliivi etc., mentioned here, have also been 
mentioned in Antaryamin Brahmanam, yet it is so because in that 
Brahmanam also it was necessary to mention them. 
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(To til© (Question, “ who ftre these three Devas, ” the answer is 
* these three Lokas.” Who are the Lokas or Devas denoted by the 
term Loka. The answer given, if taken in its literal sense, would mean 
the three worlds are the three Devas. Thus the three worlds would be 
included among the six mentioned before it. But this is impossible, for 
then the number six would be increased to nine and, instead of 33 devas, 
we shall get 36. Therefore, the word Loka must mean, not worlds, but 
some of the Devas out of the six mentioned before. Therefore, the author 
now enumerates these three Lokas :—) 

Among the six Devas, three are superior namely Vayu, Garuda, or 
Vindra. (Vi meaning bird, and Indra meaning King, so Garuda is called 
Vindra also) and Siva (called also Mahetivara). 

(How are these three Gods to be understood by the word Loka ? 
To this the author replies :—) 

Because !these three Devas, are the abodes of their respective 
spouses, they are Lokas or refuge to them (namely, to their spousesh 

They are. also called Loka, because they have knowledge for their 
form, or they are all Intelligences (the root ‘Luk’ means knowledge also). 

(Why Brahma and ^esa, with their wives, have not been mentioned 
among the three ? If it is said tliat they have not been mentioned, 
because they were not mentioned among the six, or among the 33, then 
that is no answer. For then the further question would ai’ise, why were 
they not mentioned either among the six or among the 33. To this, the 
author answers :—) 

Because Brahma and Vayu have the same status or grade, and 
because Siva has the same grade as Se§a, therefore, Brahma and Sesa have 
not been separately mentioned. 

Nofe.~Thxis BrahmS with his wife, Sarasvatl, is included in VAyu and his wife sVaddhA, 
because the grade of VAyu and Brahma is the same. Similarly, Garuda and his wife! 
Sauparni, belong to the same grade as VAyu aud BrahmA. Similarly Sesa is included in 
Siva. The sense is, that BrahmA and Vayu, together with their respective wives, and Sesa 
and Siva, together with their respective wives, have the same grade ; so also Garuda and 
Sesa have the same grade togetlier with their respective wives. Thus the mention of 
VAyu includes BrahmA, the mention of sh-addba includes Sarasvati, The mention of Siva 
or Garuda includes Sesa. The mention of Uma or vSauparni (wife of Garuda) includes 
VAruni (wife of Sesa). Therefore, neither BrahmA with his wife, Sarasvati, nor Sesa with 
his wife, Varuni, has been separately mentioned, either in the list of .38 or in the list of 
six or in the list of three. 

MANTRA 8. 

(To til© question, * 3^ho are the two Devas ? ’ the answer is Annam 
and PrSpa, ivhich, ordinarily, mean food and breath. But Annam and 
Prftna must mean her© some of the Devas denoted by the previously 
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mentioned three, namely, either Siva, Vayu, or Gariida. Out of these 
three, vfho are the two Devas indicated by the terms Annam and Prana? 
To this, the author answers :—) 

^raddh4 and Vayu are the two Devas denoted here hy the term 
Annam and Prana. Annam denotes Sraddha and Prana denotes Vayu. 
Annam is derived from two words At+nam. Ai means Atita or sur¬ 
passing or superior; and N'<i'iTh means Netri or leader: thus Annam means 
tlie most excellent leader, so it means ^raddha the wife of Vayu, because 
she is the leader, even of the Devas, like Sesa, etc., also, and superior 
to them. 

(Why in enumerating the two, ^vaddha and Vayu have been taken ; 
for ^raddh4 has not been included in the three? In answer to the 
preceding question, the three Devas mentioned therein are Siva, Vayu, and 
Garuda. ^raddhS is not aanong these three. How can then she be 
indicated among the two mentioned in this question ? To this, the 
author answers;—) 

Sraddhft is included among the three, for ^raddha, being the wife 
of vayu, is included in the word Vayu. 

No doubt, Velyu, ^iva and Garuda are superior to their respective 
wives, ^raddha, Uma and Sauparni; and, therefore, the three are said 
to be' superior to the six. But it does not mean that Siva or Garuda is 
superior to Sraddha, the wife' of Vayu. The husbands are superior to 
their wives, but it does not follow that any one of these husbands is 
superior to the wives of other Devas mentioned in the same list. 

MANTRA 8, 

(In this Mantra, to the question, ‘Who is the one Deva,’ the answer is 
Prana. Naturally one would understand that the word Prana, used in 
this Mantra, must be the same PrSna as used in the previous Mantra, in 
answer to the question. ‘ Who are the two Devas.’ There PrSria meant 
V&yu or Sdtra Atma. But in this Mantra, Prana does not mean V^yu, but 
a higher deity. This the author explains :—) 

The word Prana here, denotes verily the Supreme God Visnu, who is 
the highest Lord (and not vayu). The, word Prana here is derived from 
three words—Pra+a + na. Pra means the most excellent (P.rakn§ta). 
A means altogether, full (Asmantat) and R'a means .joy or bliss. Thus 
Prana means the highest and fullest bliss. Therefore, Pra^a is the Lord 

Visnu, and no one else. 

To tb-O < 5 ^uG 8 tiori, *Wlio is Adhyardha or oneliali ( 2 ) the answer le 
yo-yan-pavate, which literally means “He that blows.’’ It would thus 
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mean the elemental Vayu or air, for it is the air that blows. To remove 
this misconception, the author says :—) 

The word Adhyardha means surpassing all in every quality, anc 
so it means V4yu, for He always surpasses all in every quality. 

(In the text the question is asked, why is he called Adhyardha, anc 
the answer therein given is, Yad Asmin Idam Sarvam Adhyardhnot Tens 
Adhyardha, which is generally translated as “Because when the wind 
was blowing, everything grew (Adhyardhnot)/’ 

But Adliyardhanot really means, because he surpasses all. Adhyardha 
is compounded of two words, Adhi meaning surpassing, and Riddhapowei 
or glory. He who possesses power or qualities surpassing all, is callec 
Adhyardha. 

(But how is it that you say that Vayu surpasses all in qualities. Tc 
this, the answer has been given also, Tad-ahur yad-ayam-eka-iva-evj 
Pavate Atha Katham Adhyardha.’ The word used here is ‘Tva,” meaning 
like unto or as if. Thus it is not said ekah-pavate “the one purifies” Oj 
“ singly purifies” or “alone purifies.” Why does the text say, “a6- t/ o??< 
who purifies.” The text nowhere says that there is a second Deva also 
who purifies. In fact, according to the text, V^yu is the one and soh 
purifier. Why is, therefore, loa used there, which would mean that Vfiyi 
is not the one and sole purifier, but he looks like one and sole purifier 
there is some other purifier also. To this question the author answers:—) 

To V&yu does not belong the singleness of purification, for th( 
Supreme God Hari is superior even to Vayu, in the matter of purification 
Therefore, the text says Eka-Iva-Pavate,—‘lie purifies as if singly.’ (Thuf 
Vayu is neither one or the supreme person, because Hari is superior tc 
him, nor is He (Vayu) a second person, because in Him, there is the highesl 
love of Hari. Thus Vayu is called one-half or Adhj^ardha, because he u 
neither one or the supreme person, nor is he two or the not supreme per¬ 
son. But he is onehalf or Adhyardha, and because be possesses all attri¬ 
butes in greater quantities than all the rest of the Devas taken together 
(Of course, it need not be said that Vayu does not possess higher qualities 
than Vi^nu.) 

T^ote.—Thus the second person of the Hindu trinity consisting of Visnu (th« 
supreme God), VSyu, the most beloved son of God, and Ram& (the Holy Ghost), Vftyu is S( 
intimately beloved of God, that he almost approaches Godhead, and so he is called one-lial 

tThe author now explains the Mantra, Yad Asmin Idam Sarvam Adlr 
yardhnot Tene Adhyardha, in a different way :—) Vayu is called Adhyar¬ 
dha or one-half, because he is neither impossible, of attainment, nor is he 
absolutely unattainable, so he is called Adhyardha. 

K 
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Thus the above sentence means :—Because through Vayu all this 
universe is controlled, regulated, and upheld, he is called Adhyardha or 
the supreme controller. 

(In enumerating the Devas, one after the other, according to their 
higher and higher grades, it should be proper to mention the Goddess Sri, 
just before Vayu, and after Visnu, Why has ^ri been omitted ? To this, 
the author answers l— ) 

Because Sri is most intimately connected with Hari, so She has 

not been.separately mentioned from Hari. 

Note.—sh*i is tlie most Antaranga, more interior auA more intimate than Vayu even, 
therefore, she has not been separately mentioned. 

Though ^ri in her own form is separate from the Lord Hari, and 
inferior to Him only, yet she is superior to all the rest from eternity. And 
so she has not been separately mentioned. But Visnu is superior to her 
also, excelling her in all attributes and being free from all faults. 

In the Mantra 2, the question was asked, ' Who is Ekah Devah,’ and 
the answer ‘ is Prana.’ Ordinarily the word means‘*ono”. It lias a 
special meaning here which the author explains; — 

The word ‘^Eka” here means eternal, because there is no one like 
unto him, nor surpassing him, in attribute. Therefore, Visnu is called 
the One, not in the sense of the Advaitiiis, who say that there is no other 
being than Brahman, but in the sense that Visnu is the One, in the sense 

that no one is equal to him or surpasses him. 

MANTRA 10 to 17. 

[The next eight Mantras are connected together. In them are 
mentioned five things, (1) the dwelling or Ayatana (2 the external light or 
Loka (3) the internal light or Jyotir (4) the person or Purusa and (5) 
devata or deity. These eight are shown in the following table 


Dwelling 

or 

Ayatana. 

j 

External light, 
or 

Lokah. 

Internal light 

OP 

Jyotir. 

Porsou 

or 

Purusa. 

Devata 

01* 

deity. 

1 . 

Prithivi ... 

Agni 

Manas 

Sarira 

Amritani 

2 . 

K^ma 

Hridayam 

Do. 

Kama-maya 

Striyali 

n. 

ROpa 

Chaksus 

Do. 

Adifcye Purusa .. 

Satyam 

A. 

Akto .. 

fcjrotram 

Do. 

Srautra Purusa. 

Disah 

6 . 

Tamas 

Hridayam ... 

Do. 

Ghh&y&maya ... 

Mpityu 

6. 

RApa 

Chaksus 

Do. 

darse Purusa. 

Asuh 

7. 

Apaa 

Hridayam 

Do. 

Apsii Purusa ... 

Taruna 

8 . 

Retas 

Hridayam 

Do. 

Putra Maya ... 

Prajfipati 
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The author now explains the eight Puriisas mentioned in the fourth 
column of the above table.] 

The word “ tSarirah Purusah ’’ means Manu; by - the word 
Kamamayah Purusah is meant Pradyumna. The word “Aditya 
Pura§ah ” means Rudra ; the word “^rautrah Purusah ” means the Moon. 
“ Chliayauvayah Purusah ” means Nirriti; “ Adart^e Purusah ” means the 
Sun ; “ Apsu Purusah ” means Parjanya ; ‘‘ Putramaya Purusah ” means 
Sakrah. 

The Commentator now explains tire eight Devatas: — 

The word “ Arnrita ” means Vayu. The word Sti'iyah means Sarasvati, 
ITnia, and Sri. The word “Satya” means Brahma. Oanida and SSesa 
and Daksa are called Disias. They are called Di^as, because they give 
the word oE command, or they are commanders. The word “ Miityu ’’ 
means Yam a. “ Asu ” means Vayu, that is inside every body, or the internal 
VA.yu. By the word Praj4pati is meant Brahma, when he acts as the 
protector of creatures. 

[The author now explains the word Jyotir, and shows its difference 
from the word ^Loka.’ Though both words mean light,, yet one is used 
for the inner light or the light of the soul, and the other is used for the 
external light or the outward illumination, or the light other than that 
of soul; light of reason, &c.] The word Jyotir means the inner light, 
or rather the Deva who illumines the hearts of men ; while Loka means 
the external light. 

Note, -The author now explains the word Manas, as occurring eight times in the 
above table, under the third column of Jyotir 

Manas means here the Goddess Kama, because she dwells in the hearts of men 
and her name is Manas ; and because her nature is intelligence or consciousness. 

[The author now explains the eight words, Agni, etc., occurring in 
the second column, under the head Lokah, namely, Agnir Lokah, 
[Jridayam Lokah, SSrotrarn Lokah, and Chaksur Lokah : — 

(She, namely, Rama) is Agni or fire in the external world, because 
she dwells in hre ; and she is called Agni, because she eats fAdan4t) 
everything. She, Ram^ is called Hridayam or heart, because she dwells 
in the heart or Buddhi, and so is called the heart. And as heart is her 
dwelling place, it is said that heart is the external light. And she is 
called Ghaksuh or eye, because she, Rama, is the cause of sight. Thus 
she constitutes the eight-fold Lokas or lights of various worlds inside 
the human body. 

[Now, the form of RamS, in Manas is called the internal light. How 
-is it that she is called external light, with regard to the Lokas like Agni, 
Hridaya, etc. Agni as Goddess of speech is an internal substance, and so 
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also Cliaksii or eye, 5:5rot,ra or eai-, Hi'idaya or heart, all these are internal 
organs or inside the body of a man. Wliy is she called external light 
with regard to these bodily organs? To this, the author answers:—] 

Rama is said to be the internal light of Manas, because the mental 
functions compared with the functions of speech, hearing, seeing, &c., is 
more internal than these other functions. Therefore, these other functions 
are called the external light of Rama. Thus there is no contradiction in 
saying that the goddess Ram4 is the internal light of Buddhi or cons¬ 
cience, and that, comparatively speaking, she is the external light of 
speech, sight, ear, etc. 

[In the Mantra, ima eva-Trayo Lokah, the word Lokah has been 
explained as meaning the three Intelligences—Vayu, Garuda, and S^iva. 
There also the word Lokah has not been taken in its ordinary sense of 
worlds, but of Intelligences. Had the word'Lokah been taken in its ordinary 
meaning, it would have been open to the following objection, as shown by 
the author :—] 

In the above Mantra, the three Lokas have been explained as three 
Dev as. If they were not so explained, how would it have been possible 
for three inert, lifeless worlds, to contain all living Devas. Moreover, how 
in that explanation the Devas could be said to be contained or included 
in the worlds. Moreover, hoAV it could be said that all the Devas arc 
contained in Agni, etc.; for Agni and the rest are not superior to Indra 
and the i*est. 

[In the ordinary meaning of that Mantra, the three Lokas are Agni 
or fire, Vdyu or air, and Adityaor the sun ; but, as a matter of fact, all 
the Devas are not included in fire, air and the sun. Nor can it be said 
that the fire, air and the sun'are the dwelling places of the Devas, and 
in that sense the fire, air and the sun are said to be the worlds of the 
Devas, and the Lokas, therefore, means the dwelling places. For, if it 
meant that the fire, air and the sun are the sole dwelling places of the 
Devas and their only dwelling places, then it would contradict the well- 
known fact that the various bodily organs of all organized beings, like 
man, etc., are also the dwelling places of the Devas. The Devas preside 
or dwell in the various senses of man and of every other living being. So 
it is not correct to say that fire, air and the sun*are the only three dwelling 
places of the Devas. In fact, the Jiva body is a microcosm. And, therefore, 
the Commentator says :—] 

As the body of every creature is also the dwelling place of all the 
Devas, so there is nothing special in the three worlds—fire, air and Aditya. 
Therefore, the word Lokas does not mean worlds there. 
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[If the dwelling places alone are not meant, what then is meant there? 
To this, the Commentator answers :—] 

The superiority of one Deva over the other as regards the possession 
of certain qualities, is intended to be described there. Therefore, wlien the 
Mantra says, Etesu lihldam-Sarvam-sat.” It means, “ in these three are 
these six included.” So, superiority in power is meant here, namely, “ in 
these three Devas, Vayu, Garuda and Siva, the six-fold power is greater 
in quantity than in the remaining three Devas of the group of six.” 

Note.—It does not, therefore, mean that all the Devas are contained in these three 
Devas, as has been explained by others. They translate it“ For in them all these Qods 
exist." According to Madhva it means ‘‘for in them, namely, in thethi’ee Intelligences. 
Vaya, Garuda and Siva, these Goddesses, their, wives, find their shelter and the six-fold 
gnnas exist in pre-eminonce." 

(In Mantra 7, it is said Etesu* hi-idam Sarvam Sad, ” which has been 
understood to mean that all the Devas are included in these six Devas. 
But it really means :—) 

In these six Devas all the six powers, like AitJvarya, etc., exist in 
theix complete fullness. These six powers are found in other Devas 
also, but not to the same extent as in these six Devas. The same idea 
is expressed also in the Mantra Yad Asmin Idam Sarvam Adhyardhnot—” 
” in this, all this increased or i‘eached its excellence.” There also the 
reference is to these six powers. So also in the Mantra “ Sa Brahma Tyad 
Ity Achaksate ”—He is Brahman or Full, and he is called Tyad.” Here 
also the reference is to the fullness of the above-mentioned six qualities. 
So also in the Mantra “Mahimaua-Eva E^am,” etc. There also the super¬ 
abundance of the six qualities is also indicated. The mere fact that the 
inferior Devas are said to be the Mahimas or the measures of the greatness 
of the superior Devas, shows that the inferior Devas are included in the 
superior Devas. 

(The Mantra says “ idam Sarvam Sad ”—“ all this is six.” The word 
“six” is in the plural number, but the word Sarvam is in the singular 
number. How is this plural number Sad put in apposition with the 
singular number Sarvam. To this, the Commentator answers :—) 

The word Sad here denotes Giinasatkam, “the group of six qualities,” 
and thus it is also in the singular number, and it means “ all this group of 
six,” and, therefore, the word Sarvam is properly in apposition with Sat. 

(But how do you explain the word Sarvam to refer to the six quali¬ 
ties? To this, the Commentator answers;—) 

The word Sarvam means here PiJrnam or full, and, therefore, “Idam 
Sarvam Sad” means “ in these three Intelligences, the group of six attri¬ 
butes is to be found in its fullness,” 
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(Bat there is no mention anywhere before in the context, of the six 
attributes ; where do you find, therefore, any reference, expressed or in^ied. 
to this group of six attributes? To this, the Commentator answers : _ . 

iL reference to the group of six attributes, is to be found in the 
implication of the word. “ Idam,” in the Mantra Ida.n Sarvam Sad 
Thl is on the analogy of the implication. Ayam-mc hastab where the w^ 
Avam is by implication taken to refer to Bhagawan. lliercfore though 
there is no express mention of this group of six attributes, in the text 
yet it is to he understood there, by virtue of the implication of the word 

‘ Tdani." , . * i i 

(Now it has been said above that mere dwelling-place is not intended 

to be described there, hot that excellence in the possession of the six 
attributes. The author now shows that the possession of these six attri¬ 
butes in super-abundance, also makes these Devas the dwelling-places of 
the inferior Devas, bj' implication ; ) 

By saying that these six Devas possess these attributes in super¬ 
abundance, shows that the other Devas must be understood as subordinate 
to them, and consequently these six Devas become the dwelling-places 
also of the inferior Devas. Because the higher Devas have a larger 
scope of pervasion than the inferior Devas, and so the superior Devas 
include the inferior Devas, 

It is not, however, a general rule that a dwelling-place is necessarily 
superior to the people dwelling therein. Because we find that houses 
arc dwelling-places of men, but it does not follow that houses are superior 
to men in their attributes. Therefore, the mere fact that certain Devas 
are dwelling-places of other Devas, would not make the residence to be 
superior to the dwellers. Therefore, the word Lokah has not been ex¬ 
plained as dwelling-places or abodes or worlds. 

(The author now explains the sentence “Sahrahina Tyad Itya- 

chak§ate.”) 

"Visnu is called Brahma, because all qualities are in fullness in him, 
because the word Brahman means full. Visnu is called Tyad, because 
he always exists in unchanged form, from eternity. The word Tyad is 
composed of two words, “ Ta,” meaning Tathatva, “ in the same condi¬ 
tion,” and “ Yat,” meaning Yati, going or existing. He who exists in the 
same condition Mways, without modification, is called Tyad ; and so it 
is a name of Vispu, who is the Clod of all gods of gods and Loid of all 
Lords of Devas. 

All the above explanation is given in the words of the Mahamimansit, 
from which it has been quoted, 
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MANTKA 9. 

A’otc.—PrSnais the great Lord Visnu, beCcause ho is Pra (it) A (^) Na (??), meaning 
bliss, highest and fullest. Pra meaning the best, A, en all sides, and Na, the bliss, Vayu 
is tliQ Adhyardha because in him the gunas op all the qualities are in greater 
degree. Superior importance there is none in the V6yu, because the Lord Hari is 
always behind this Vayu. Because the Lord Hari has great love for Vayu, therefore Vdyu 
is his property and not his rival. Because the qualities of V&yu are far superior to those 
of the other gods, therefore, there is nothing which the Vayu cannot do or cannot obtain, 
hence he is called Adhyardha or a god of higher qualities. Because Sri is Antaranga 
to the Lord Hari, so she has not been spoken of as a separate deva other than 
the Lord Hari. Sri, when considered as separate from the Lord Hari, is always highest 
of all the devas. The Lord Vi§nu is higher than eyen Sri herself, higher in all the 
qualities and free from all sorts of defects. He i.s the only ono Lord, because there is 
none like Him. He is Parabecause He has all the qualities in Him : Ho is the 
Brahman, because all the qualities aro in Him in full extent. It has been said in the 
IHahamimanstl “Eternal and change-loss Visnu, tlio lord of the gods, is rightly called Tyad" 

Moreover, in tlie corninenceinent, of tins Bralinianani, tlie' inferior 
Devas are said to be the Mahimas or measurers of the superior Devas, and 
tliat alone shows that tlie inferior Devas are included in the superior 
Devas, for the part is always included in the whole. Therefore, having 
already mentioned that the inferior Devas are included in th6 superior 
Devas, by the fact of their being measurers, why is it necessary to repeat 
the same conclusion by saying that the inferior Devas are included in 
the superior Devas, because the superior Devas are the abodes of the 
inferior. 

(Having thus explained the word ‘ Lokah ’ in the Mantra, Ima Eva 
Trayao Lokali,’ the author now explains how the words, Amrita, etc:, mean 
not immortality, etc., as explained by others, but they mean the various 
Gods as given by us, and in that explanation also the word ‘LokalT cannot 
niean worlds ; therefore, the Commentator Bays :—) 

How, if the word Stvi, etc., meant wmmen, etc., could it be said that 
the Gods, Kdma etc., whose power is so well-knowm to all, are inferior to 
mere ordinary women,,&c. According to the ordinary meaning of this 
Mantra, it signifies that the Devatas of Kama are wotnen.. Now,- Kama 
being a very high God, it is wrong to say. that mere women are Devas 
of Kama. 

(Well, let it be so; but how do you find that the superiority of 
the Deva Vayu is established in this Brahmanam? To this, the author 
says:—) 

The superiority of Vayu over all other Devas is well-known, as we 
find from the following Vedic Mantras. 
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In the Rig Veda (X. 168. 4), we find Vajm praised as the highest 
Deva:— 

AtmS. Devan/ini Bhuvanasya Garbho niSft 

Yatha Vasan Charati Deva Ejah. I 

Ghosa Id Asya ^rinvira Na Rupam tfl^f 
Tasmai Vataya Havisa Vidhema. cl^ 

The soul of all Oevas, the womb of the aniverse, this God moves 
ever as his will inclines him. 

“His voice is heard, his shape is ever viewless. Let us adore this 
Vayu with our oblation.” 

So also in the Rig Veda (VII. 87.2\ we find :— 

Atm^ Te V4to Raja A Navinot ^X^X ?:3T 

Pat^ur Na Bhfirnir Yavase Sasavan. ijfi? ^ \ 

Antar Mahi Briliati Rodasi Me ^ 

Vit^va Te Dhama Varuna Priyani. ^ Vtm I1 

“The VAyu is thy (Master). He sounds through all regions like 
a wild beast that seeks his food in pastures. 

“ Within these two, exalted earth andheaven, 0 Varuna, are all 
the forms thou lovest.” 

iVofe.—Thus these two Vedic Mantras show the superiority of Vayu over all other 
Devas. 

(Indra has been mentioned only among the 33 Devas, and not among 
the six superior Devas out of these 33. It would, therefore, appear that 
Indra is merely an ordinary Deva. To remove this misconception, the 
author quotes a Vedic Mantra, showing that Indra is also a very high 
deity, though not equal to the six highest ) 

Indro Val Devanam OjLthah.— 

“ Indra verily is the most powerful of all the Devas, (because he 
has the power of supporting them).” 

(It has been mentioned above that Brahma, the Four-faced, is included 
among the three highest Gods, by the term Vayu, because he and Vayu 
belong to the same grade. So Brahma also is superior to all the remaining 
30 Devas. The Commentator quotes an authority for it:—) 

Brahma Dev4nam Prathamah Sambabhuva 
Viiivasya Karta Bhuvanasya Gopta.— 

“ Brahma was the foremost among the Devas that arose in the 
beginning. He was the creator of the universe and the protector of all 
worlds.” 
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(Mundaka Up. 1.1. L) 

Though Vayu is superior to all other Devas, yet he is subordinate 
to Visnu. This is shown in this very Upani^ad. 

(Br. 11. 2. 1) — 

Ayam Vava ^isur Yo Yan Madhyamah Pr4nah.— 

“ This central Prana (the chief Vayu) is the Infant (the first born 
of God)/’ 

(The words, Ayain, in the above sentence, etc., show that Vayu is sub¬ 
ordinate to Vi§nu.) 

In the next extract from the same Upani^ad the super-excellence 
of Vayu is again asserted .— 

Tam Etah Sapta K^itaya Qpa tisthante (Br. II. 2. 2).— 

“The Seven Imperisliables worship Him (Vayu).” 

So also in this third extract from the same Upanisad : — 

Tadya Ema Aksan Lohinyo RS^jayas, Tabhir Enam, Rudro Aiivayatto, 
Yach Chhuklam Tena Indrah (Br. 11. 2. 2.)— 

“Rudra worships him through the red arteries of the retina, 
Paryaiiya worships him through the waters of the eye.” 

(The author next gives two extracts from Snifitis to prove the 
same proposition :—) 

“ Among the sacrifices, the A^vamedha is the highest. Among 
the lights, the sun is the best. Among all bipeds, the Brahmana is the 
foremost, so among the Devas, Vayu is the most exalted.” 

“ Vayu, the most terrible, with terrible voice, with mighty powers, is 
the life of all living beings. The renouncing of their bodies by all em¬ 
bodied beings, depends on the will of this Pr^na, therefore, V^yu is spe¬ 
cially the Deva of all Devas.” 

(The author quotes another Vedic text to prove the superiority of 
Vayu over other Devas (Rig Veda I. 156. 4.) 

Tam Asya Raja Varunas Tam Aj^vina 
Ivratum Sachanta Marutasya Vedhasah. 

Dadhara Daksain Uttamam Aharvidam 

Vrajan Cha Visnuh Sakhivafi Apornute. ^ 

II 

“ The Sovran Varuna and both the An^vins wait on this, the will 
of him (Vayu), who guides the M4rut host. 

“Visnu hath power supreme and might that finds the day, and 
with his Friend unbars the stable of the, kine.” 

1 



378 


BRIHADARAVYAKA^UPAmSAD, 


(In the next six extracts, the author shows that Visnu is superior 
to Vdyu :—) 

(1) Atmata esa Prano Jayate— 

“ From the Atman (Visnu), this Vayu is born.” 

(2) Yo Vayau Tisthan Vayor An taro, etc., (Br. Up. III. 7. 8.) 

‘‘He who dwelling inside Vayu, controls that Vayu,” etc. 

(3) Devanam Devata Vayur. Vayor Devo Janardanah—“Vayu is the 
Ueva of all Devas, while Janardana (Visnu) is God of Vayu also.” 

(4) vSa Pranam Asrijata (Pr. Up. VI. 4.)— 

“ He created Vayu.” 

(5) Pranat Sraddhdm—“ ^raddha was created from Vayu.” 

(6) Etasmaj Jayate Pranah—“ (Mu. Up. IT. 1. 3.) ” 

“From Him (Vi§nu) was born Vayu.” 

Note.—This shows that SraUdhS,, the wife of Y&yu, came also from Pr4na Vayu. This 
is an authority for our explaining the term * Annam * in this Brahmana by Sraddhii, and this 
is also the authority for establishing the superiority of Sraddh.a over other Devas, except¬ 
ing of course Vilyu. 

^ ote.““We have mentioned above that the three Lokas mean tho three Intelligences, 
namely, Garuda, Siva and V&yu. And we have also said that Rudra is the support of Uma 
and other Devas. While Brahma is the support of Rudra and the other Devas. >VhiIo 
BrahmS, in his turn is supported by Visnu. For tlieae statements the author now gives the 
following authority :—) 

Rudram Sama^iita Deva, 

Rudro BrahmSnara Aiiritah; 

Bralim^ Mam Aiirito Nityam 
Naham Kanchid Upajiritah— 

“ All Devas are supported by Rudra, while Rudra is refuged in 
Bi'ahmd,, Brahma is refuged in Me (Visnu) always, but I am refuged in 
none.” 

All these authorities show the superiority of Visnu ; and they also 
show that tliis superiority of the various grades of higher Devas, over 
Devas of lower grades, consists in their possessing superior excellence. 

(We have mentioned above that when ^ri is looked upon as a 
separate personality from Visnu, then she is superior to all other Devas, 
yet she is always inferior to and controlled by Vi§nu. For this, the author 
now gives the following authority :—) 

“ Refuged in the grace of the great God Bi^ahma resting on the 
lotus, praised the supreme Lord Hari, and so let us also praise that God 
Krisna.” 

MANTRA 19. 

(Sakalja addressing YAjhavalkya-says “0 Ydjanvalkya, because thou 
hast decried the Bnihmanas of the Kuru-PanchSIas, what Bi^ahman 
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dost thou know?. I, know the quarters with deities and their abodes”. 
The sentence know the quarters with their deitie and their abodes” 
looks very much like the words uttered by ^akalya, for it is not separated 
from the preceding sentence To remove this misconception, the author 
shows that this sentence is tlie utterance of Y&jhavalkya:—) 

“Diso Veda Sa Devah sa pratisthah,—“1 know the quarters with 
their deities and their abodes.” This sentence is the utterance of 
Ynjhavalkya. 

(Now', in saying “I know the quarters,” Yajhavalkya does not 
expressly say that be knows Brahman. Sakalya’s question was, ‘‘Do 
you know Brahman?” The answer of Yajhavalkya is, “1 know the 
quarters with their deities and their abodes.” Where does he say that 
he knows Brahman ? To this, the author replies :—; 

When Yajhavalkya says he knows the abodes of the Devas, he 
implies thereby that he knows Brahman also; for, Brahman is the highest 
abode, wherein all the Devas rest, and so by using the word Sapra- 
tisth§.h, he shows that he knows Brahman also. For, to know all things 
with their support, is to know Brahman. Therefore, this is an answer 
to the question, “ Dost thou know Brahman ? ” 

MANTRA 20. 

(The author now explains the answer given by Yajhavalkya to 
the further question of l^akalya, when he says if thou knowest the 
Devas with their quarters and abodes, who is the Devas of East, etc. 
In fact, ^4kalya asks five questions about the five quarters—East, South, 
West, North, and Zenith. And the answers given by YSjnavalkya 
about these are shown in the following table:—) 


Quarters. 

Devat&s. 

Prati§th&. 

1 

PratisthS-. 

jpratisthd. 

Prati§th&. 

East ... 

Aditya 

Chaksuh (Manu)... 

ROpani (Indra) 


Hpldaya (UraA) 

South ... 

Yama 

Yajna (Aniruddha) 

j 

DaksinS, (Rati) 

sWddba 

(Kama) 

Hfldaya Do. 

West ... 

Varuna 

Apas (Moon) 

Retas (Birhaspati) 


Hfidaya Do. 

North ... 

Soma (Moon) 

Diks&h (sVtarOpa) 

Satyam (Manu) 

... 

Hridayam Do. 

Zenith ... 

Agni 

V&k (Bpihaapati) 

... 

i 

Hpidayam Do. 


The author now explains the various words, Chaksus, etc., used in 
the above.:—‘ 

Svayambhu Manu is denoted liere by the term Chaksus. He is the 
support of Adi tya. The support of Chaksus is the Lord of sight, whose 
nature is colour, namely, Indra, and, therefore, Rfipa denotes here Indra, 
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and this Indra supports Mann. While Tnrlra in his turn is supported by 
Uma, who is the essence of Buddhi, and ^Y]lo is denoted by the term 
Hfidaya in the above list. 

MANTRA 21. 

Similarly, Yam a, the Devata of the South, has for his support the 
Deva called Yajha, namely, Aniruddha (who is the presiding deity of 
Yajna and so the word Yajna here denotes Aniruddha). Similarly, 
Aniruddha is supported by the Goddess Rati, who is the presiding 
deity of DaksinA and is, therefore, called Daksina. While Rati is sup¬ 
ported in her turn by SSraddhA which here means the God Kama, for 
Kama is, an embodiment of faith or S^raddhA. Therefore, .^raddha here 
means KAina. ■ While this Kama in his turn is supported by Uma, 
denoted by the word Hridya, for this Uma having the form of heart is 
even the support of Kama. 

MANTRA 22. 

Varrina is said to be the presiding deity of the West. 

Varuna is supported by. A pas, or the Deva of water. Now, Apas 
means here Deva moon or Ohandra, for moon governs waters always. 
This moon is the support of Varupa. In its turn, moon is supported by 
the Deva called Retas. The Deva Retas here means Brihaspati, because 
he is the essence of Retas. And he supports the God of Moon also; and 
of Bfihaspati, Um^.again is the support. 

Though Bfihaspati is said here to be the support of Moon, while 
Satrhpa has been mentioned below to be the support of Moon, yet there 
i3,.no contradiction in this, because any one Deva can become the support 
of another, if he or she wishes it to be so. And thus she becomes the 
ruler of the quarter. 

MANTRA 23. 

Soma or Moon is said to be the ruler of the North, and he is 
supported by Dik^a, which means here ^atrdpa. 

Note.—In'" the previous Mantra, Moon has been said to be supported by Retas or 
BpihaspatL Here he is said to be supported by DiksS or Satarflpa. There is, however, 
no contradiction in this, for any Deva may, by his mere will, become the support of 
another Deva, 

This Satardpa is supported by Satya, which word here means Manu. 
For Manu has the form of Satya (or truth). While of this Manu even the 
same Goddess UmA is the support, because she is the goddess of creation 
also always, like Manu. 

MANTRA 24. 

The Lord of Zenith is the Deva Agni. The support of Agni is VAk, 
namely, Brihaspati, and of his Brihaspati, the goddess UraA is the support, 
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wlio is denoted here by the word Hrida}'a. Thus Uina is the ultimate 
support of all these deities of the quarters. 

A'ote*—But Um& is not the ftnality. She has five other clevas above her, as will be 
shown later on, 

MANTRA 25. 

(The next question asked by ^akalya is “ Who is tlie support of 
Unia ?” But tlie answer to this question does not appear to be clearly 
found in the Brilimanarn. The answer, however, is to be inferred from 
the context of Mantras 26 and 25. The answer of Yajnavalkj^a, as 
ordinarily* understood, was:—‘‘Yajhavalkya said, 0 Ahallika, when you 
think the heart could be anywhere else away from us, if it were away 
from us, the dogs might eat it, or the birds tear it,” The word Asmat 
used in this Mantra, does not mean here “ 1,” but it means the Lord of 
the faculty of “ Lness,” namely, ^iva, the husband of Uin<L So the Mantra 
really means “ 0 Ahallika, when you think that the heart (Uma) could be 
anywhere else away from ^iva (Asmat), if it were away from Siva (Asmat) 
the dogs might eat all Jivas, or the birds tear them,” The author, there¬ 
fore, explains it thus :—) 

The support of Uma is Rudra, whose form or nature consists in 
the faculty of making ** I ” (ego) and “Thou” (non-ego), namely, the 
faculty of making individuality. He has the nature of A hank to always. 
(This faculty of making ego and non-ego belongs to Rudra). The word 
*Atma* used in the next Mantra refers to Uma, because her nature is of the 
essence of Buddhi, or, in other words, she is the presiding deity of 
Buddlii ; while her husband, ^iva, is the presiding deity of Ahankdra. 
If the Deva ^iva were not the support of Uma (denoted in the next 
Mantra by the word StmS, because she is all-pervading, or Atatatvat), 
then there would have been no power in reasoning alone (Bodha Atmikah 
^akti) of beings like men, etc., to protect their own bodies. Their own bodies 
being unprotected, men, etc., could have been eaten by dogs or torn to 
pieces by birds. Or the Buddhi ^akti or the power of reason, without the 
concaiousness of “ I ” (Ahankara) behind it, would not have been sufficient 
to maintain our bodies, and, in that case, the bodies of all beings would 
have been devoured by dogs and vultures. Thus the Ahankara or 
Lconsciousness is behind or is the support of Buddhi or reason, and it is this 
I-consciousness that is at the root of self-preservation. 

MANTRA 20 to 28. 

(Tn this Mantra, varioiis words, like Tvam, Atma, Pr^na, Ap&na, 
Vyana, Udana, and SamA^na, occur. They are now being explained by 
the CTommentator 

Tn whom do Siva and his wife, Umi, (denoted by the terms . Tvam 
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and Atma in this Mantraj rest. ? To this question the answer given is, that 
both these Tvain and Atman are supported by Prana, namely, by ^eea the 
presiding deity of Prana. This Sesa in his turn is supported by Apana, 
namely, by the goddess Bliarati, the presiding deity of Apana. In her 
turn, this goddess Bharatt, called Apana, is supported by Vyana or by Vayu. 
The chief Vayu is denoted here by the term Vyana, because, etymologically, 
Vytina is derived from two words, “Vi” meaning “Visista’ or, specifically, 
and Ana meaning the leader; so Vyana means the highest leader. Jhc 
chief Vayu is called Vyana, because he is the li ighest leader. 

Vyana in his turn is supported by Ud&na, which word here 
the goddess 8ri. Etymologically, Udana is derived from two words “Ut” 
meaning ‘upwards’, and “Ana” to lead. She who leads the souls of the 
Muktas upwards, is called Udana or Sri. 

Of this Udana or the iip-leader or ^ri, the support is the Lord God 
Hari himself. He is denoted here by the term Samana. Because he is 
always the leader (Ana) along with him (Sama or Saha) of all others. The 
word Samana is composed of three words—Sama+A + Ana; and it means 
“He who leads her (Sri) always along with himself ” 

(In the Mantra, occur the words “Neti, Neti, Atma The word 
Atma here denotes the Lord God Hari. The words Neti, Neti, are generally 
translated “not this, not this,” but they really mean “not thus, not thtts . 
In other words, the terms, ‘Iti na’ are equal to ‘Evam na.’ The author, 
therefore, explains these words thus:—) 

He, the Supreme Lord Hari, is the leader of all, while the other Devas 
are leaders only of those who are inferior to them. Therefore, he is called 
Sainfina or the “concurrent leader” of all. While the other Devas, Ud4na, 
Vyana, &c , are leaders subordinate to this Sam4na or the Supreme Leader. 
This Samana is not like ^ri, for Sri is supported by the Lord Han. But 
the Supreme Lord Hari is “Itina" “not thus,” namely, not like Srt, be¬ 
cause he is not dependent on any one else. Nor is he like Brahmti and 
other Gods, nor is he ever bound like the Mukta Jivas, for the very word 
Muktas, shows that they were bound at one time, and were liberated subse¬ 
quently. Nor is he like any bound Jiva. Therefore, he is called ‘Tti na,” 
“not thus”; namely Vi?nu is not like Brahmfi &c., nor like any bound 
soul, nor like any liberated soul. This Lord of all Lords is not thus. It 
follows, therefore, that He can have no similarity or comparison ^with any 
insentient object, when even the highest sentient beings, like Sri, Brahma, 
&c., cannot be compared with him. 

All sentient beings are either touched by misery or untouched by 
misery. All Jivas fall into these two categories. Sri belongs to the first 
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class, namely, Sri, from the very eternity, is never touched by misery. 
Muktas belong to the second class, Ijecause at one time they were touched 
by misery. But the Lord does not belong to any one of these two classes ; 
and so the double repetition of Iti na‘not thus,’ iti na ‘not thus’. 

(In the Alantra this Atman is described as “Agrihyo nahigrihyate, 
(2) Afciiryo Nahi l^iryate (3) Asango Nahi Sajjyate (4) Asito Na Vya- 
tbate, Na Risyati. These words are generally translated—“He is in¬ 
comprehensible, for he cannot be (is not) comprehended ; he is imperish¬ 
able, for he cannot perish ; he is unattached, for he does not attach 
himself, unfettered, he does not suffer, he does not fail.” The author 
now explains these words :—) 

This Lord Hari is Aggrahya, because He cannot be fully compre¬ 
hended, anywhere, by anyone, at any time. In other words, He is incap¬ 
able of being wholly grasped. 

He is Asirrya or incapable of wearing out. He is Asanga or He 
never comes in contact with anything Foul, that is, He is not bismirched 
by contact with any sinful object. (He is like light, which, though it falls 
on all good and bad objects, yet is not tainted by such contact). He is 
not Sitah or bound, therefore, he is called Asita or free from bondage. 
He is Na Risyati, namely. He never fails.- 

He is said to be incomprehensible (Aggrahya), because he is not 
entirely comprehended by anyone, at any time or place. 

(Now it might be objected that the same explanation might apply 
to other words also, namely, when it is said that He is Asirya or incapable 
of wearing out, it may mean he is incapable of wearing out entirely, but he 
may wear out partially, and soon. The author answers this objection 
thus:—) 

He does not wear out even in the slightest degree, either by any 
cause or by any effect. 

(In the Mantra the words, Navyathate, Na Risyati, are used in the pre¬ 
sent tense. One may say that this negation may apply only to the present 
time, the Lord does not suffer 7ZOIC, the Lord does not fail noiCy but He 
might have suffered or failed in the past, or he may suffer or fail in some 
future time. To this, the author answers : —) 

The Lord of the world (Jagannatha) is not tainted by any sins 
(though he dwells among the sinners, He is not besmirched by any body, 
by any faults that may exist in him. Neither in the past, nor in the 
future, there ever was or will be, any bondage of the Lord. He was 
not and will not be ever subject to misery. Destruction never comes 
to Him, nor does any misery. Though others can never comprehend 
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Him, in His entirely,, yet He comprehends everyone, within His 

cognisance. 

[But Devas like Sri, Vayu, &c., are also imperishable (A^irya, &c^,) 
and so these epithets—^imperishable,’ ‘unattached,’ ‘unfettered,’ &o,, arc 
not peculiar to the Lord alone. To tliis, the author replies :—] 

The qualities of imperishableness, &o,, belonging to any other 
Devas are not inherent in them ; but they acquire these qualities through 
the grace of the Supreme Lord. Therefore, eveiything else is extremely 
different from the Lord, and distinct from Him, and consequently the Sruti 
says “Neti, Neti”,—He is not thus, He is not thus. 

[ Not only is the Lord Vianu the supporter of all other Devas below Him, but thoso 
Devas depend upon the Lord for all their qualities:— 

Out of His fullness of auspicious qualities, a drop is reflected in the 
heart of the Goddess ^ri, and She is fully possessed by one drop of this re¬ 
flection, From the fullness of the qualities oE ^rl, a drop or Ray is reflected 
in the heart of Brahma, and he enjoys that drop or Ray as the fullness of his 
qualities. From the fullness of the qualities of Brahma, a drop or Ray is re¬ 
flected in the heart of Rudra, and he enjoys this drop or Ray as fullness of 
his qualities; and so on in successiom All the lower Devas thus have only 
a fragment of the qualities possessed by the Deva higher in the scale. This 
also constitutes a difference between the Lord and the other Devas 

[When ^^kalya asked who is the supporter of Uma (denoted in the 
Dpanisad by the term “heart”), Yajnavalkya addresses him as Ahallika, 
This term has been .explained by others to mean a ghost, one who vanishes 
(liha) in the day time (Ahantj. This explanation, however, is incoiTect, as 
the author next shows.:—] 

The word Ahallika in the Mantra means one who has his Ahar 
or knowledge in the Lika or potential condition ; therefore, not developed, 
hence it means a fool, Y^jnavalkya reproaches l^akalya by calling him 
Ahallika or a fool, because the question of ^akalya was a foolish one, 
for every one knows that Uma is supported by her husband ^iva. 

[Note.- In the Sruti Brahman is described as ‘ incomprohensible.’ ‘imperishable,’ etc., 
and the reason or proof of these qualities is ‘given in those very terms. It is said “ he is in¬ 
comprehensible, for he'cannot be comprehended, he is imperishablo, for ho cannot perish, 
etc.'^ Now, the reason given is not distinct from the proposition sought to be proved. 
It is in fact a begging of the question Why is it so ? The author explains it thus :—] 

By using the reason “ he is not comprehended,’' in order to establish 
the proposition “ be is incomprehensible,” or by using the reason “he can¬ 
not perish,” in order to establish the proposition that “ he is imperishable,” 
the ^ruti means to convey the idea that the qualities of God, like 
“incomprehensibleness/’ “imperishableness,” etc,, cannot be proved 
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by any reason. They must be taken on the authority of the sacred 
scriptures. 

[When Yajhavalkya asks Sakalya ‘T now ask thee to explain to me 
the Brahman/ i^akalya replied that lie-did not know him. How is it so? 
Yajnavalk3^a had already explained the Brahman to Sakalya by the attribute 
“Neti, Neti/^ and so Sakalya must have known Brahman. Why does 
therefore, the Mantra say that Sakalya did not know Brahman, To this the 
author replies :—] 

Though the attributes of Brahman were taught to Sakalya by the text 
Neti, Neti etc., yet Sakalya did not know Brahman in His specific form 
and, therefore, the SrutI says that l^akalya did not know Him, The ques¬ 
tion of Yajnavalkya was, *'Tell me the specific attributes of Brahman /’ 
for he uses the words—“ Tani-tvau-panisadam Purusani Pfichchhanii 
Tamchen ma na Vivaksj^asi,'* The word “Vi"' in “ Vivak^yasi ” shows that 
specijiG 'viiesa) knowledge of. Brahman was asked by Yajnavalkya, and 
not the general knowledge, which Yajnavlkya himself had so far given 
out 

All this is from the Brabmanda' Purina. 

[In the Mantra 26, occur the words Nirubya, Pratyuhya. Tliese two 
words have been explained by some as meaning dividing aud uniting,^* 
namely, dividing them according to the different abodes, worlds, and per¬ 
sons ; and uniting them at last in the heart. The author explains these 
words, however, as meaning transcending** and pervading, or “ imminent.” 
Niruliya is composed of two words—Nir + vah (to carry.) The force of Nir 
is to mean Nirgatya or going outside of a thing. He who supports a thing 
from outside of it is said to be Niruda or Nirubya, And hence it means 
transcending. Similarly, pratyuhya is composed of Prati and Vah. He 
who carries or supports every (prati) thing from inside of every thing. 
Therefore, it means to support a thing by pervading it from within —] 

The Supreme Lord (Purusottama), without standing in need of any¬ 
thing in the world, supports (Vahati) the whole world by being outside 
of it, so he is Nirudha or extracosmic supporter. And as He, the Lord 
Hari, always supports every form that exists in this world, by entering 
into each one of these separate forms, so He is called Pratyuha or 
Untra-cosmic). In these two forms, He supports the manifest and tlie 
unmanifest universe. 

(In the Mantra, the word upanisatka has been used to describe 
the Supreme Brahman. It means that Brahman is a person to be known 
from the Upanisad only. Why is this particular term applied to Brahman 
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alone. Are not the Devas also known through the Upanisad, and cannot 
they be also said Aupani§atka ? To this, the author answers :—) 

Without the Upanisad, Brahman cannot be known in any manner, 
by any person (while Devas may be known by other methods^Iso, such 
as Yoga, etcj. Therefore, Visnu, the Great Lord, is called Aupanisatka or 
the Puru§a taught in the Upanisads. 

[When At^vala and others put ciuestions to Yajhavalkya, they were 
satisfied by the mere assertions of Yajnavalkya. Thus Asvala asked 
in Mantra IIL I. 3 :—] 

Oh Yajnavalkya, since everything here is grasped by Death, yea 
swallowed by Death, by what means is a pious man freed from the grasp 
of death?” (Yajnavalkya replied)—It is through the (Lord Vasudeva 
in the) Hotri priest, in the fire and in speech ; (that one gets salvation). 
It is, indeed, the (Lord Vasudeva in) speech, that is (in) the Hotri of the 
sacrifice. He who is (in) the speech is'verily (in) fire and (in) Hotri as 
well. He (it is) who gives Mukti and Atimukti (to the Devas).” 

[Here Aj^vala was satisfied by the mere assertion of Yajnavalkya. He 
did not ask him for any proof of how Hotri priest was the saviour. Why 
did lie accept the mere statement of Yajnavalkya ? The disputation was 
of the.nature of Jalpa or wrangling. In such a disputation, it.is necessary 
to ask proofs of the g^ssertions made by the opposite party. ,Bat neither 
Aiivala, nor the other sages who questioned Yajnavalkya, asked for any 
proof of his assertions. To this, the author replies :—] 

The opposite party must put questions in disputations of the nature 
of V4da (discussionj, or Jalpa (wrangling), etc., except when he is satisfied 
by the mere assertion of the other side as being sufficient proof. In such 
a case, no other Agama or testimony of text is needed. . But when there 
arises a doubt, then he may question his opponent, and in that case the 
opponent must produce further authority. 

(Next arises the question, what are the peculiar marks of a person 
whose bare words, without any proof, may be taken as authority. To 
this, the author answers :—) 

He who always gives answers to all questions, with promptness and 
fullness of conviction, in accordance wdth the revealed testimony of 
Agamas, is a person whose words should never be doubted. 

(The particular auspicious marks of the authoritative person are 
the following : —) 

The person whose body has the length of 10 cubits, as measured 
by his own palm up to his wrist, as well as whose body is ten times 
the length of his face \ as well as whose body is 30 times the length of 
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his brow, which must be slightly erect,—moreover, whose body is ten 
times his brow in circumference, as well as whose body is seven times 
the length of his foot, and five times the lengtii of his breast, is one, the 
words uttered by whom should never be doubted. 

(All these measurements must be concurrent, namely, the body when 
measured by the palm should be ten times in length, when measured by 
the face, it must also be ten times ; in other words, the length of the 
palm and the length of the face must be the same, and they must be one- 
tenth of the whole body. Similarly, the length of the body, when mea¬ 
sured by the length of the brow or forehead, must be 30 times the length 
of the brow ; and the brow must be slightly upraised. Similarly, the 
circumference of the body must be ten times the brow. When measured 
by the lengtli of the breast, the body must be five times in length, and 
wiien measured by the length of tlie foot, it must be seven times. The 
author now gives the length of the face.) 

Whose face is nine times the length of the finger, whose throat is 
four times the length of the. finger, whose trunk is 24 fingers in length, 
such a person is reverenced by the Devas even. 

Since all these auspicious marks are seldom found, in their entirety, 
in one single pei'son, so the rule is, that even such a person, who possesses 
most of these auspicious marks, and a few inauspicious marks, should 
be relied upon, and his words are to be taken as authority. Of course, 
a person who has all these marks in him, is the most reliable authority. 
But even Devas and Risis also do not possess all these auspicious marks 
in their entirety, and except Visnu, the chief of the Devas, and next after 
him Brahm^, no one possesses all these marks in full. 

Even the Vedas show, by the very fact that teachings are given 
therein in the forms of questions and answers, and not in the form of 
argument, that the assertions of the wise and holy men should not be 
doubted by any one, at any time. In the Vedas, no further proof than 
the mere asse];tion of a sage is asked in these sacred dialogues, except 
under very peculiar circumstances. Therefore, Af^vala and other Risis 
did not ask for any authority or proof from Y^jnavalkya. They rested 
content with the mere assertion of Yajnavalkya, for they took his word 
as Agama or valid testimony or revelation, as we find that Jan aka himself 
did so take the words of Yajnavalkya, later on. All this is said in the 
Brahma-tarka. 

So we find in the Bharata :—He whose own doubts have.been 
removed and who is capable of removing the doubts of others, should be 
seai'ched after, by every seeker of truth, and such a person should be 
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acq^uirGd 6V6n wlien oii6 has to spend a large sum of money in propitiating 

hinit 

Even in the V4yu Parana, similar marks of a holy person are 
given. 

A person, whose body is 69 Angulis in length, and'ten times as 
long as the palm of his hand, and who is a nyagrodha{?) in circumference, 
and who measures full four cubits in length, is one whose word must be 

relied upon. 

Tlierefore, in all Agamas, like Paheharatra, etc. and in all Sanhitas 
the marks of a reliable teacher (Acharya) are similarly mentioned, as 
W 0 have described above. 

(The author now explains the seven verses which YSjnavalkya recited. Having 
defeated all the Munis assembled in the meeting. Yfijnavalkya puts them the questions 
in the verses mentioned in the text. He says : 

Yathd, Vrikso, Vanaspatis, 

Tathaiva Puruso-mrisd. 

Tasya lomani parnSni 
Tvagasyotpfi'tika Bahih, &c. &c. 

These seven Verses have been thus explained by others 

1. As a mighty tree in the forest, so in truth is man, his hairs are the leaves, his 

outer skin is the bark. „ ^ , i., 

2. From his skin flows blood, sap from the skin (of the tree), and thus from the 
wounded man comes forth blood, as from a tree that is struck. 

5. The lumps of his flesh are (in the tree) layers of wood, the fibre is strong like 
the tendons. The bones are the (hard) wood within, the marrow is made like the marrow 
of the tree. 

4 But, while the tree, when felled, gro^ up again, more young, from the root, from 
what root, tell me, does a mortal grow up, after he has been felled by death ? 

6. Do not say, “ from seed,'* for seed is produced from the living; but a tree, spring¬ 
ing from a grain, olearly rises again after death ? 5 

6. If a tree is pulled up with the root, it will not grow again ; from what root, then, 
tell mo, does a mortal grow up, after he has been felled by death ? 

7. Once born, he is not born (again); for who should create him again ? 

The author explains these verses thus i—] 

As the term “ vrik?a ” is literally and etymologically true, and 
denotes a tree, for it comes from the root ‘ Vricb,’ to cut, and means what¬ 
ever is cut down, so the word Purusa always denotes the spirit and is 
etymologically a true (AmrisS) epithet of the spirit, for the quality denoted 
by the roots which go to form the word ‘ Purusa ’ always exists in the very 
word ‘ Purusa.’ These qualities denote eternity, and everlastingness ; and 
these qualities are possible only, if the word ‘ Purusa ’ denoted eternal and 
ever-lasting. The word Purusa is composed of two terms Puru, meaning 
‘always,.’ and s(m, meaning “ existing,” he who exists always, in all times, 
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is called Parusa, Tims the very term Purnsa means existing for ever, 
and is a proper designation of spirit. 

Thns Purusa denotes Jiva, who does not die after the dissolution of tho body, 
and that he is again and again bom until ho gets Mukti. Whence is this ? Such was the 
question of Yajfiavalkya. It raay be said that the Jiva is born from the semen of his 
parent, but Y&jhavalkya answers in reply that such a birth takes place till Mah^pralaya. 
But his question was - in Pralaya, when both the tree and the Jiva are uprooted, who is 
there that brings the tree and the Jiva both into existence. ? He asked them to explain 
it fully. 


The fools see that the tree grows as if from the seed, but the wise do not see so ; 
for the seeds are not indepen don t, so they cannot by themselves ever be the cause. So 
Yajfiavalkya requested them to tell rightly the cause of rebirth after death (in Pralaya) j 
for there must be somebody who causes them to come into existence again after their 
death in Pralaya, for the Jivas are not independent. Thus asked, the assembled JHisis 
could not give the right answer ; though they knew it, yet they had not the strength to 
tell it so, to make their answer conform with or suit the question in the manner it was 
asked. Being over-powered by the strength of Yajfiavalkya. the Risis could not give 
this answer, and thereby they showed that they were not over-conhdent, proud and 
impertinent; then it was that YSjfiavalkya himself gave the answer. The author now 
explains the difficult words of these verses). 


The word Kin^ta means Dare samslista-Pat^a, the rope like fibres 
which are attached to or encircle tlie wood, in other words, it is analogous to 
a muscle or a tendon in the animal body, that which surrounds the woody 
portion of a tree, like a Pat^a or noose.*"^ 

^ Note The similo of the muscles is to the rings of the stem by which the age of 
the tree is calculated. 

The word Sn4va is without any case affix; it must be construed 
in the sixth case, and means “in the middle of vSnSva ” or muscle. The 
whole phrase means “ the noose like fibres which surround the wood are 
called Kinata, they correspond with the tendons or muscles in the human 
body, and are permanent. In other words, that which is like the strong 
portion in the muscles of a man, attached to the bone, that corresponds to 
the Kinata in a tree, or the fibre-like substance which surrounds the woody 
portion of the tree like a noose. 

(In verse 4, the question is asked, “ From what root does it grow ? ” 
This question may be interpreted to mean from what root does the tree 
grow again, after it is cut. But this meaning is wrong, for in the 
previous line it was said that while the tree, when felled, grows up again 
from the root which is underground, so the question could not have 
reference to the tree, but to man. So the author says :—) 

A tree grows up from the root, which is an accepted fact, for when 
a tree is felled down it is only cut from the top, the underground root is 
left intact. But when a tree is uprooted and cut off from the very root, 
•then it cannot grow. If it be said that, a man is reborn from the seed 
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of another man, that is also wrong ; for the rebirth of a being from the 
seed of another man, pre-snpposes the existence of another living man. 
But in Pralaya, or the Great Dissolution, everything vanishes. How 
does then man come into existence (after the Pralaj^a) ? This was 
the question put by Yajnavalkya. For by using the words, Aiijasa 
Pretya Samblmvah, Yajnavalkya means not the ordinary death, but 
the final death of all beings in the Maha Pralaya which is real death. 

i\’oto.“No one ever doubted in India the rebirth of souls after ordinary death. The 
question of Yajrlavalkya does not relate to ordinary death, but to the great death in 
jNTaha Pralaj'a. 

(Thus, being questioned by YAjnavalkya, the assembled Brahmanas 
had not the courage to answer him, and so the text says—teha Brahmana 
na Dadhrisuh, the Brahmanas did not dare to answer him, and so they 
kept quiet. It does not mean that those Brahmanas did not know the 
ordinary teaching that all spirits after Mali A, Pralaya are reborn from the 
Lord, but it really means that the BrUhmanas did not know fully che attri¬ 
butes of the Lord, and they kept quiet. So the commentator sajs that:—) 
Tlie Brahmanas kept quiet, because they were unable to answer, 
fully and completely, the question put by Yajnavalkya. For those 
Ri§is remained silient, though they knew that.the Lord was the cause of 
the rebirth of the souls after Pralaya But they did not know that the 
very name Purusa meant eternal, the word Purusa meaning eternal shows 
that a Jiva must come back again even after Maha Pralaya ; for its return 
is inevitable, so long as it does not get Mukti. In Maha Pralaya, all 
that takes place is that the Jiva is stripped of all its bodies, even its 
karana (causal) body also vanishes. But the Jiva being eterna:! is not. 
destroyed in Maha Pralaya, but comes back again (by the command of 
the Lord, to complete its evolution till it gets Mukti). 

It cannot be said that the Jiva comes back of itself, for it is not 
independent in its rebirth, so it is necessary that it should come back on 
account of some one else as its sender. So the meaning of the question 
put by Yajnavalkya was, ‘‘ Who is this Being, by whose command a jiva 
comes back to creation, after the Maha Prahaya.” The sages remained 
silent and could not answer this question. And so, when they were silent, 
Yajnavalkya himself answers it, by saying that it is the Lord, denoted by 
the attributes Vijnanam Anandam Brahma. 

(If it be asked—who is the creator of the Lord—to this, the commen¬ 
tator answers :—) 

Let it not be doubted, that there is some one else who creates the 
Lord, for the Sruti itself deelares,^ Jata Eva na Jayate,” “ He is already 
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born, he is not born again.” In other words, it means that the Lord is 
born or exists from eternity and is not born again. In fact, the word 
Punah, used in the Mantra, does not mean the repetition of the action 
of birth, but it means that he does not stand in need of another person. 
In other words, no other person can give birth to the Lord. Such a use 
of the word Punah, is to be found in other places also, as in the following 
line :— 

Eka eva Harir bandhuh punar anyo na vidyate. Here also the 
w'ord Punar means a person. 

Note, —Therefore, the lino, “Jata eva na Jayatc konvenam Janayet ))unah,” 
should not be translated Onee born, he is not born (again), for who should ereato him 
again ? as it is generally translated, but it should bo translated thus He is oven 
already born, ho is not bom from any other person, who is the person who can give him 
birth ? 

(In the Mantra occurs the word, Ratib. It is in the hrst case, and it has been 
construed by others in the sixth case ; and they explain it to mean giver of gifts. The 
author explains the word Ratih thus 

The word Ratih means beloved (Ista), the desired object. 

The word Pard.yanam should be eonstrued thus:—Ti§thamanasya 
tadvidab parayanam—He is the supreme goal of liim who knows and 
of him who is firm in his devotion. 

(Having explained the ^ruti in his own words, the author now 
strengthens his explanation, by an extraet from Narayainya, to show 
that Lis explanation is consistent with the explanations given by Purjlnas 
also :—) 

“Having conquered all, Yiijnavalkya again puts this question to 
the assembled sages :—As with i^egard to a tree the word Vriksa is a 
most appropriate term, beeause it means that which is cut; so the word 
Purusa is also very appropriate, with regard to the Jiva, because the 
root-meaning of Puru^a denotes eternity, or what exists for ever. There¬ 
fore, the Jiva never dies, though its body may all perish. Consequently, 
there is rebirth of the Jiva constantly, so long as he does not attain Mukti. 
Explain, 0 Sages, to me whence is this rebirth of the Jiva, after the 
Maha Pralaya, when all his bodies, including the Earana body, are 
destroyed. If you say the rebirth is from the seed of his parent, such 
rebirth from the seed of the parent takes plaee during an evolutionary 
period, only so long as there is no Pralaya. But in a Pralaya, the Jiva 
becomes rootless, just like a tree which has been dug up from its very 
root. In an ordinary cutting of a tree, its root is left behind under¬ 
ground which makes the tree to come out afresh from the root hidden 
in the soil, so in ordinary death, the soul is reboni from the root existing 


392 


mmADAEAl:^YAtA^X]FAmSAt). 


in the hidden soil of its causal body. But in the Great Dissolution, 
when the causal body is also destroyed, from what root does the Jiva 
come out again. Tell me fully, ye sages, who is the bringer back 
into existence of the Jiva, after the Pralaya. The unwise say, in their 
ignorance, that as a tree grows from the earth, from the seeds lying 
buried in the earth, without the help of aiiy one else, when the proper 
time for growing comes, so the Jiva, lying buried in the bosom of the 
Lord, comes to birth again of itself, without the help of any one else. 
But this is the saying of the ignorant only, for the Jiva is not in depend- 
ent, and so cannot come to birth of itself, without some moving power. 
So, according to the wise, the Jtva cannot be the cause of its own rebirth, 
because he is not independent. Tell me therefore, 0 Sages, quickly 
the cause of the rebirth of the Jiva after the great Pralaya, because 
the creator of Jivas after the great dissolution must be an independent 
person. Being thus asked by Yajnavalkya, the Sages could not answer 
him satisfactorily. Though they knew, yet they could not answer 
Yajnavalkya, for they were over-powered by his great learning, and they 
thought it impertinence on their part to answer him. So they kept 
quiet, Therefore, when they kept quiet, the great Sage Yajnavalkya 
answered himself thus:—Hari, the All-blessful, is the cause which 
sends forth all Jivas in the beginning of a new creation, after the 
Great Dissolution. He sends them forth (from his bosom to complete 
their evolution) till they get Mukti. There is no creator of Hari, for he is 
Ever-born. He is beloved of all generous persons who give alms; He is 
still more beloved by those who are the knower of wisdom (Jh4iiins). 
But he is the most beloved of those Bhaktas or devotees, who are con¬ 
stantly merged in the love of him.” 

Thus it is in the Narayaniya. 

/ 

Here ends the commentary on the Sdkalya Bi^ahmartam. 




FOURTH ADHYAYA. 

First Brahmanam. Sadacharya Brahmanam- 

MANTRA IV. 1. 1. 

A'ote,—After testing the learning of Yfijfiavalkya, as mentioned in the last Adhy&ya, 
Janaka “ Asan chakre," that is, took Ins seat, namely, ascended the throne. After that, 
YAjnavalkya approached Janaka. After paying him due respect, according to the rules 
of scripture, Janaka addressed hUu thus ; —“ O Yfljhavalkya, why did you come here ; was 
it for the sake of getting cattle or for the sake of telling us-the truth (anta) about the 
Subtle (Brahman) sailed Anu?*’ Thus addressed, YAjnavalkya said'“O Great King, for 
both; desiring cattle and for teaching the truth about the Subtle (Anu-anta).‘' Thereupon 
the king said:—“If you have come to teach about the Subtle Brahman, then tell us 
about it.’' Then YfijnavalUya wanted first to ascertain what others had thought Janaka 
about It, so that he might tell something more about the means of getting Mukti. 
Therefore, he said, “Tell me what others have told you.” Janaka said:—“Jitva, 
descendant of Silina (and hence called fcailina) told me that Visnu, the. Full (Brahman), 
has the secret name of V&k (Speech), for he is the true Speaker.” Yfijfiavalkya praises 
the teaching given by Sailina, and, in order to show that Sailina is also an Apta Paru§a, 
he mentions the three qualities or rather preliminaries of an Apta, the preliminaries 
which purify a person and fit him to become an Apta. These three requisites are that 
one should be w^ell taught by one’s mother, father and teaeher, or that one should be Mfltri- 
mfin, Pitrirndn, and Ach&ryavSn. “ &’ailina taught thee rightly. OKing. Vfik verily is 
Brahman, for if the God eontrolling speeeh, “were to abandon one, then that person would 
be dumb and mute, what is the good of sueh a person who is abandoned by the Speeeh. 
Being unable to speak, he could neither stdidy saered seriptures, nor perform daily rites. 
Therefore, Sailina said very well that V&k was Brahman. Hut thou must not think that 
this is the highest, and that thou hast attained thy end. Did Jitva tell thee the Place or 
Temple, the Controlling Person or the Image installed therein and the Meaning of the secret 
name that he taught thee ? “ Thus asked, Janaka said “ He did not tell mo these three 
things.*' Then YAjfiavalkya said O king, the teaching of the secret name of God, is 
only one-fourth teaching, it is not complete without the other three, namely, the Place 
where the Lord V§.k abides, the Image or the Person that Is supported by this Lord V4k, 
and the meaning of the Secret name, Vfik ? The complete teaching consists of four things 
(1) the Seerete name, (2) tho Abode or the organ in which the Lord abides in that form, 
(S) the particular Image or the refieeted Person supported by the Lord under that form, 
and (4)the^ieaniug of the Secret Name. These are the four padas of Brahma- knowledge,” 
When Janaka admitted his ignorance of these three, then Y&jfiavalkya said: The 

well-known organ of speech is the Place or Temple where the Lord, called Speeeh dwells. 
The particular reflected Image or the Person supported by this Lord is Akftsa or the 
Goddess Ramfi, so called, for she shines aJl «ronueZ or illumines every thing (A all, and 
k&s'a shining). The meaning of V&k is Prajna or wisdom. The Lord must be worshipped 
under the name Yak as WTsdom. The king asked, “ What is the nature of this Wisdom ?** 
Y'ajnavalkya, in order to show that there is no difference between the substance and the 
attribute, between the dharma and the dharmin, iu the ease of Brahman, says that the 
form of the Lord, called Yfik, is itself Wisdom, that is, Prajfiata. YajSavalkya then 
demonstrates the wisdom-quality of Ydk by saying “ Through this form of the Lord, 
called Vfik, one knows (prajn&yate) his Priond, the aggregate of sacred Lore. The 
8 
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Scriptures are tho true friend of man and are called bandlm or friend in the Upanisad. 
Yajnavalkya then enumerates these scriptures, namely, “the jflig-veda, Yajur-vcda, 
S&ma-veda, the Atharva-angirasas, the Itihasa, the Puranas, the Vidyli (the Pancha-rfitras 
or Peiita sophias in prose), the Upanisads, the Slokas (the Paneha-riitras or Penta-sophias 
in verse), the Sdtras, the Anuvyakliyanas, the Vyakhyanas, what is sacrificed, what 
is poured out, what cateables are given in charit 5 % what drinks are given in charity, 
this world and the other world, and all creatures. All these are known through Speech.” 
Yajnavalkya then tells the fruit of worshipping Brahman as Speech. A devata primarily 
is fit to worship this Brahman under the name of Vak, and he is always protected by Yak, 
and the Lord Yak carries this deva to higher devas, and there “ having become a dcva,” 
that is, having attained sayujjya with a higher deva, this deva obtains the Devas, namely, 
obtains at Mukti, along with Brahma, the various forms of the Lord seen in the Sveta- 
dvipa. These forms are called Devas, because they are full of sportiveness, &c., So much 
wdth regard to the deva worshipper. The deva having attained mukti there, all beings 
who are inferior to this deva milk this deva namely, supply him what they (the inferior devas) 
can supply, This is one fruit of this worship, and it applies to the devas. The second 
fruit of this worship is with regard to men. He who is not fit to become a dova at once, 
who is not on the line of deva evolution, but belongs to human evolution, he “ having be¬ 
come a deva,” that is, having gone to the plane of devas, “ goes to the dovas,” that is, on 
getting mukti attains s^iyujjya with the devas. Thus there are two sorts of fruits, one 
for the devas who can worship the Lord at once as Yak, in all organs or Tndriyas ; and 
the other for men who cannot so worship at once, but reach iu time to such worship. 
Thus being taught by Y’S-jiiavalkya, the, king offered him guru-daksliina worthy of his 
position as a king. He offered a thousand bulls, each accompanied by an elephant. But 
Ydjnavalkya said My father is of opinion that one should not take gnru-daksina until 
he has taught fully his pupil. I shall not accept these now. I have some thing more to 
teach.” 

And so on, he teaches the meaning of the five other Secret names or Mantras of 
tho Lord, their respective Temples and the Image of the Lord installed in that Temple, 
together with the fruit of worshipping the Lord in this mode. 

n % 11 

Janakalj, Janaka by name. Vaidehah, the King of the country 

of the Videhas. Asanchakre, took his seat on the throne. ^ Ha, a mere 

particle. Atha, then Yajnavalkya^, Yajnavalkya by name. 

Avavraja, came to him. fr Tam, him, Uvacha, said, asked. ^ Ha. 
Yajnavalkya, Oh Yajnavalkya. Kimartham, for what reason, Achdrih 

(thou) hast travelled ; (thou) hast taken the trouble of coming to my court. ^ 
Pasun, the animals ; the cattle, Ichchhan wishing, Aijvantan, con* 

elusions about the Lord. ^ Anu, the subtle, the Lord ; and Anta, the con¬ 

clusion or truth. Iti. Samrfit, Oh Sovereign : 0,’ World-Ruler. 
Ubhayam, both, wishing for the beasts and tell thee conclusions about the 
Lord Brahmao. Eva, indeed, Iti, thus, Uv4cha, said. ^ Ha. 
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1. (After testing the learning of Yajnavalkya), Janaka, 
the king of the Videhas, ascended the throne. Then Yajna¬ 
valkya came in front of him. Janaka then addressed him 
thus :-^“0 Yajnavalkya, with what purjDose did you travel 
so far ? AYas it the wish for gaining cattle or the wish (to 
teach us) the truth about the Subtle (Brahman)?” 

Yajnavalkya replied ;—“ For these both, 0 mighty 
King.”—241. 

MANTRA IV. 1. 2. 

\ ^ ^ssi^Tft?q^qT§:r i ^ t |f| 

qrW q#q: 

f^T 3qT^qq: ^iqq^sqpjqRT^ 

|rRTT%q qrfqqjiq ^ =q 

HHT^SIfrTq?% q^l ^ 

qqt ^tqr ^R*^ q q;# 
I qqurH^ ftqm 

1^: I ^ ^'q qr^qqqq: Rqi^OTpqq qR5%^ ^• 

^ u n 

^ Te, to thee, Kai^chit, any one ; any wise man > any of thy teachers. 

;<ni Yat, whatever. Abravit, 8ai(3; instructed. ?m Tat, that, vmm ^rijja- 

Valina, let us hear. ^ Iti. Sailina^, born in the family of Filina. Jitva, 

JitvA by name. ^ Me, to me. Abravit, said; instructed. ^ Brahma, the 

Brahma? ; the one who is full in all the qualities, ww Vak, speech. % Vai, indeed. 
Iti. qqr YathS, as. wnq MatrimAn, one who has received the instructions 
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from bis mother, PityimLn, one instructed by his father, Achirya- 

v4n, one instructed by his religious preceptor or Guru. Br^lyat, may in¬ 
struct. ?niT Tathfi,, so. Tm Tat, that, Sailinal^, one who was born in the 

family of Siliua. Abravit, instructed (thee). V&k, speech. ^ Yai, indeed. 

Brahma, the Brahmap. Iti. Avadatah, without Speech i abandoned 

by the Lord, called Speech. W Kim, what; what result, (meaning nothing), wn 
Sy4t, can there be. Iti. ^ Te, to thee, Tasya, His ; of the Lord Hari, 
named Vak. wwi Ayatanam, Seat; abode, Place Pratisth&m, form ; image, 
the person. Abravit, did (he) instruct? 3 Tu, interrogative word. % Me, 

to me. ’T Na, not- Abravit, did instruct, Iti. ^'9T^Samr4t, Oh Sovereign. 

xm Etat, that; the instruction given by Jitv4. Ekapat, a quarter ; partial; 

incomplete. ^ Vai, indeed. Y4jnavalkya, Oh Y^jhavalkya. n: Sab, re¬ 

nowned j renowned as thou art for your knowledge of Brahmap. Nah, to me, 
tons, Brhlii, tell it. ^ V4k, the organ of Speech, Eva, only,'indeed. 

Ayatanam, the seat^ the place or temple, xnwsi: Ak^sah, BamS. (^ on all 
Bides ; ^ (K4sa) to illumine^ plus ^ aifix^ one who burns or is bright on all 
sides), Pratisthd, form^ Image^ the person. ‘^^mEnat, this; her. Praj- 

ha^ knowledge, x^ Iti^ thus, -Up^sita, (thou) shouldst meditate on or 

worship. Yajhavalkya^ Oh Ydjnavalkya. ^ Ka^ what, Prajhat4^ 

the knowledge-aspect, SamrdL Oh Sovereign. 'iwV4k^V4k; the form of 

the Lord, known us V4k. Eva^ indeed, x^ Iti. Uvacha^ said (Y4jhavaL 
kya). Ha. Samrat^ Oh Sovereign, w Vach4^ by Vdk; by the form of the 
Lord, known as V4k. ^ Vai^ indeed. Baiidhul;^ the kindred : the friend, 
namely, the sacred literature. Prajh4yate, is known, Samr4t, Oh 

Sovereign, B,i,gvedab> the Bigveda. Yajurvedah^ the Yajurveda. 

S4mavedab> the Sdmaveda. ^ Atharvavedab^ the Atarvahvedab. 

Angirasah, the Ahgirasa. Itihdsab, the traditions, or narratives. 

Purfipam, the Purdpas; the doctrines of creation, Vidy4, the prose por¬ 
tions of Panchar4tra. Upanisadab, the Upanisads. x%nm; Slok4b, the 

verse portions of the Pancharatra. Shtrapi, the Brahma Shtras; the Vedanta 
aphorisms and the Pdrva Mimdnsa, and the Sankarsana Sutras. Anuvy4- 

kliy4n4ni, the larger explanations of the Vedas, like Brihat-Tarka, 

Vy4khy4n4ni, the smaller explanations of the Vedas, such as Brahmatarka, &c. xg*‘ 
Istam, the worship. |?f Hu tarn, the offering of sacrifices, Asitain, giving 

away of food in charity, P4yitam, giving away of drinks in charity, xw 

Ayam, this. Lokab, world, such as the earth, &c. ^ Cha. ^x: Parab, the 

other. Lokab, the world, such as Heaven, &c. n Cha, and. Sarv^ni, 

all. Bhfft4nb the beings. ^ Cha, and. V4cha, by V4k ; through the 

grace of V4k or Ram4. Eva, only, Prajnayante, are known- 

Samr4t, Oh Sovereign, V4k, speech, t Vai, indeed, wi Paramam, great. 
WH Brahma, the Brahman ; the one full in all the qualities. Yab, whoever. ^ 
Evam, in this Way, t e., with the Seat, form, &c. ^ Etat, this ; Brahman, 
Vidv4n, knowing; realising within himself. Up48t6, meditates. ^ Enam, him. 
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Na, not. Jalmti, gives np. ^ Enam, him. Sarvaiji, all. Bhut4ni, 

the beings who are inferior to this kiiower. Abhiksaranti, milk, or draw their 

nourishment from and minister (hi [ii). Devah,a (leva BhQtv4, becoming. 

Devan, the higher aspects of the Lord, such as playfulness, <S:c., as 'seen in 
the Svetadvipa. Api, together with ; as well as the Brahmap. ^ Eti, joins. 

Yaidehah, the king of the Vaidehas. Janakah> Janaka. UvAcha, 

said. ? Ha. Sahasram, thousand, Hastypsabhara, elephants, toge¬ 
ther with oxen. Daddnii, (will) give. Iti. m Sah^ that. Ydjha- 

valkyal), YAjhavalkya, Uv4cha, said ^ Ha. % Me, my. fw Pitft, father. 

Ananusisya, not completing the instructions to a disciple. Hareta, 
should take (gifts). ^ Na, not. xfu Iti. Amanyata, admonished. 

2. YajSavalkya said :—“ Let us hear what any (other 
teacher) has told you (about the means of getting Mukti).” 

Janaka said:—“Jitvan Ssailina told me, “Speech is 
verily Brahman.” 

Yajnavalkya said :—“As one who has the three-fold 
advantage of having a good mother, a good father, and a 
good teacher shoiild have taught, so did S'ailina teach you 
that Speech is Brahman, For what is the good of a person 
who has not (the protection of) Speech. But did he instrvfct 
you about the Temple and the Image (and the meaning of 
the secret name of God) ? 

Janaka said :—“ He did not tell me.” 

YSjnavalkya said :—“It is only a quarter of the teach¬ 
ing, 0 Great King.” 

Janaka said :—“ Tell us, then, 0 renowned Yfijna- 
valkya.” 

Y^jfiavalkya said:—“The organ of speech is the 
Temple of the God, called Vak (or the Word or the Inspiror), 
the All-shining Goddess RamS is the Image of the Lord 
installed there and (the meaning of the secret name VSk is) 
Wisdom. One should meditate upon Him as wisdom.” 

Janaka said :—“ What is the nature of this Wisdom 
0 Yajfiavalkya?” 

Y&jnavalkya replied :—“ The nature of Wisdom is the 
God Speech himself (for there is no distinction between the 
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substance and the attribute here). Through Speech verily, 
0 mighty King, the Friend (all literature) is known, namely, 
the Rig-veda, Yajur-veda, Sama-veda, the Atharvahgirasa, 
the Itihasas, the Puranas, the Vidyas (the Pancharatras in 
prose), the Upanisads, the Slokas (the Pancharatras in verse), 
the Sutras, the Anuvyakhyanas (or the larger commentaries 
on the Vedas), the Vyakhyanas (or the smaller commentaries 
on the Vedas), the methods of worship, the methods of offer¬ 
ing oblations, the methods of giving alms of food and drink, 
this world and the other world, and all the beings. All 
these are known (prajnayante) through Speech, 0 Great 
King Speech indeed is the Supreme Brahman, 0 Mighty 
King. He who knows Brahman as such (with His vSecret 
name, the Temple, the Image, and the Meaning of the name) 
him Brahman as Speech or Inspiror, does not abandon ever, 
and all beings (lower in scale to him) seek their sustenance 
from Him and serve him by ministering to his wants. 
He having become a deva, goes to the devas, (that is, 
if he is a deva, then getting unity with higher devas 
(devo bhutvh) he reaches Brahman along with BrahmS, when 
the latter gets mukti and sees the Shining Ones, namely, 
the various aspects of the Lord in Svetadwipa. But if he 
is a man, then he reaches the plane of the devas (devo 
bhutva), and on getting mukti gets union with the devas). 

Janaka Vaideha said “ I present you a thousand 
elephants and bulls.” 

Yajnavalkya said :—“ My father was of opinion that 
one should not accept daksina without fully teaching his 
pupil.”—242. 

^ ^ MANTRA IV. 1. 3. 

Sirota 1 
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% STT^T I i h 

% 5Tt fI STTW »3:WR^JTTrT^RT: 5rT%8T 
I srTW»3:^^Tr%m 

srniR^ 1 H5TT^ ?TT^?T^5Tsrr%w^^ srfrrqin'- 

m R5Tm% siT^ir#^ ^riTPr 

eirTt'I h 5 tt^ m 

W^fTFW ^ cr# f^5:r%^|qF^| f^- 

: i ^ ij^v^ qr^- 

q^qq: fq^T ^s?Fqq qTqgm^q n ^ (i 

^ Te, to thee. q^R^^rj Kaschit, any wise man ; any of thy teachers- qn Yat, 
whatever, Abravifc, said ; instructed, nq Tat, that, wiiq Syinav^ma, let 

us hear, Iti. ^Fqrqq: Saulv^ana, born in the family of Sulv4yana, 
Udahkab, Udafika by name. ^ Me, to me. wmn Abravit, said ; instructed. 
Brahma,, the Brahman. Jmr: Pranah, (lit.) the maker of the world ; the Prdnah ; 
the vital energy, t Vai, indeed, Iti, qqr Yath^, as. w^r^t M4trim4na, one 
instructed by one’s mother, mqrj Pitrimdn, one that has received instructions 
from one’s father. qqqrqqT^ Acharyavdn, one instructed by one’s religious Preceptor 
Of Guru, Br-Qy^t, may instruct, nqr Tath4, so. ?m I’at, that, 

l^aulvayanah, one who was born in the family of Sulvayana- qrqqm Abravit, 
instructed (thee', to: PrdQah, the vital air. ^ Vai, indeed, Brahma, the 
Brahman. Iti. qjTOm: AprAi^atah, of him who is without Praija. 1%' Kim, 
what; what result, (meaning nothing), Syat, can there be. Iti. ^ Te, 
to thee, mq Tasya, his ; oE Prdna. qnqrri Ayatanam, seat. nfW Pratisth^m, form j 
image- Abravit, did he instruct, u Tu, but. ^ Me, to me. q Na, not. 
Abravit, said ; did instruct, Iti- we Samrat, Oh Sovereign, qnn Etat, that; 
the instruction given by Udafika. wnn Ekapat, a quarter 3 partial 3 incomplete, 
t vai, indeed, iti. Yajnavalkya, Oh YAjnavalkya. q: Sah, Re- 

nouned 3 renouned as thou art for your knowledge of Brahmau. q: Nab, to me- 
Briihi, tell it. to: Prauah, the vital air 3 each of the vital airs or Pra^ia 
Vayus, which are Praija, Apana, Samana, Udana and VyAna. q^q^m Ayatanam^ 
seat, qnqjni: Akasah, the sky ; Ram A. Pratistha^ form, qqu Enat, this 3 

her- Priyani, dear ; most beloved, eqrw Upasita, (thou) shouldst meditate 

on. qiq Iti. qf^q^ Y4jnavalkya. Oh, YAjnavalkya. qq Ka, what, fwar PriyatA, 
dear object, we Samrat, Oh Sovereign, to: Pranah, life; vitality, m Eva, 
only. ^ Iti. qqrq UvAcha (Yajnavalkya) said. ^ Ha. weSamrAt, Oh Sovereign, 
qmq Prafiasya, of the Lord Visnu, who is called Pra:fia. vrm KamAya, for 



400 


miTlADAliAmAKA^UPAmSAD. 


pleasing j in order to please. Tlie sentence is to be completed by Wr (Bho- 
janam Bhavet), one eats, mm’ Ayijyam, those that are not competent to offer a 
sacrifice or not to be assisted by a priest, Yijayati, Kelps to offer sacrifice. 

^ Vai, indeed. Apratigtihyasya, of such a person from whom 

the acceptance of gift is forbidden. PratigrihoAti, accepts gifts. ^ 

Api, even. SamrAt, Oh Sovereign, wirer Pranasya, of Hari, also called PrAna. 

K4m4ya, for pleasing, ri YAm, winch ever, Disam, direction ; rin Eti, 

(a man) goes, m Tatra, there, Vadhasankam, the fear of death; an act 

(such as stealing or theft) which produces in the mind a fear of death, 
Bhavati, becomes j is committed, Samrat, Oh Sovereign, PrAoab, life ; 

vitallt}^ Paraniam, Great. Brahma, Brahman. ^ Vai, indeed. Yah 
whoever. ^ Evam, in this way, i.e-, with the seats, form, &c. Etat,, tlusj 
Brahman Viclv4n, knowing, realizing within himself. Up^ste, medi¬ 

tates on- Enam, him. ^ Na, not. irno: Prdtjab, life ; vitality. Jah^ti, gives 
up. ^ Enam, him. Sarvapi, all. Bhiitani, the beings. Abhik- 

saranti, protect. DeYab,a god. Bluitva, becoming. DevAn, the devas, 
(in case of men), and the sportful, playful ones, or aspects of Hari, as seen in the 
Svetadvipa, in case of devas. ^ Api, together with, as well as the Brahman. 

Eti, joins, Vaidebab, the king of the Videbas. Janakah, Janaka. 

UvAcha, said. ^ Ha. Sahasram, thousand. Hastyrisabham, 

elephants, together with oxen. DadAmi, (will) give, Iti. Sab, that. 

Wim: Ydjnavalkyab, Ydjhavalkya. UvacLa, said. ^ Ha. % Me, my. fwi 
Pit4, father, Ananusisya, not completing the instructions to a disciple. 

^ Na, not. Hareta, should take (gifts). ^ Iti. Amanyata, admonished. 

3, YSjiiavalkya said “ Let us hear what any other 
teacher has told you.” 

Janaka saiY—“ Udahka fe'aulbayana told me, '“Life 
is verily Brahman.” 

Ydjtiavalkya said “ As one who has the three-fold 
advantage of having a good mother, a good father, and a 
good teacher should have taught, so did Udahka Saulbayana 
teach you that Life is Brahman. For what is the good 
of a person who has not (the protection of the Lord known 
as) Life. But did he instruct you about the Temple and 
the Image installed therein (and the Meaning of the secret 
name of the Lord ?). 

Janaka said ” He did not tell me these.” 

Yajnavalkya :—“ It is only a quarter of the teaching 
about Brahman, 0 great King.” 


IV ADHYAYA, I BEAHMANA 243. 


401 


Tell us then, 0 renowned Yajnavalkya,” said Janaka. 

Yajiiavalkya said ; “ The seat of the life functions 

of Prana, Apana, &c., is also the Temple of the Lord Hari, 
known as Life, The goddess Rama, called Akasa or the 
All-shining, is the Image of the Lord Prana or Life. (And 
the Meaning of the secret name Prana is ‘ beloved ’ or 
‘ dear’). Let one meditate on God as the dear.” 

Janaka said “ What is the nature of this Dearness, 
0 Yajnavalkya.” 

Ydjnavalkya replied ” The nature of dearness is 
the God, called Life Himself. It is indeed, 0 great King, 
to please Visnu, the Life, that a man eats food, and, in order 
to secure food, he helps even those to offer sacrifice who are 
not competent to offer sacrifices, and he accepts gifts from 
those from whom no gifts should be accepted. Verily it 
is in order to please the Lord Hari, called Prana or Life, that 
one goes even to dangerous quarters, where there is fear 
of death (and there, by committing even crimes) obtains 
means of sustaining Life within (and thus puts his own 
life to the risk of death). Life, 0 great King, is, therefore, 
the Highest Brahman. He who knows Brahman as such 
(with his Secret name, the Temple, the Image and the Mean- 
ning of the secret name), is never abandoned by Brahman as 
Life. All beings lower in scale to him, seek their sustenance 
from him and minister to his wants. He having become a 
deva goes to the devas. 

Note .—That is, if he is a deva, then getting union with higher devaa (devo bhutv4), 
Jie reaches Brahman, along with Brahma, when the latter gets muktl at the end of a kalpa. 
Then he sees the Shining Ones (dev fin) or those aspects of the Sportful Lord Hari which 
exist in the Svetadvipa. But if the worshipper is a man and not yet entitled in this 
world-cycle to become a deva, then he reaches the plane of the devas (devo bhutvfi) and 
getting mukti obtains union with devas (devfin apyaiti). Note the double meaning of 
the sentence devo bhutvfi dev fin apyaiti. This applies to the succeeding mantras also. 

Janaka Vaideha said :—“ I present you a thousand 
elephants and oxen.” 

Yajnavalkya said :—“ My father was of opinion that 
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one should not accept daksinai without fully instructing his 

pupil.'”-^243. 

MANTRA IV. 1. 4. 

srfrrgf I ?r i ^ t jtt 

^^qr^^qHiqiTSlT: STRST I 

qiT i ^5rrfl'r% fTqrq "q^qr ^ 

^5n^q3RRffTf5[5[T#RR R ^(fTs^T^RR I 

qw 5^ I ^q^fTR Rqfqqq 

I ^T ^T qqRRR q q:q t fRfq^^ 

qqRrtfq ftqrq 1^- I R^qrq qifiq^q: 

tor ^sq?qq qR^ft^q ^qf^ n « n 

S Tc, to tliee. Kasclut, any wise man ; any of thy teachers, ’a; Yat, 
whatever, w Eva^ only. Abravlt, said; instructed, hh Tat, that, 

Sn)?avS.ma, let us hear, vfn Id. sisf: Batkuh, Batku by name. Some read > 15 ': 
(Barkulj). W: VArsnalj, of the family of Vrlsoa. ^ Me, to me. Abravi^, 

said ; instructed, a^i Brahma, Brahman, vg: Chaksulj, eye ; who sees all. ^ Vai, 

indeed, via Id. Yatha, as, Matriman, one instructed by one’s mother. 

Rirnn Pitriman, one that has received instructions from one’s father, vnvrwin 
Acharyavan, one instructed by one’s religious preceptor or Guru, spra Bruyat, 
may instruct, uvt Tatha, so, ua Tat, that, aw: Varsijab, of, the .family of 
Vrispa. vmCra Abravlt, instructed thee. , '^: Chaksulj, eye ; who sees all. ^ Vai, 
indeed. JUP Brahma, the Brahmap. via Tti: ^iraa: Apasyatab, of one who is 
eye-less; of one who is without the Lord Cliaksus (eye), i? Hi. Kim, 
what; interrogative word meaning nothing. It is the Lord Visva (fro) who 
sees or knows of the Jagrata (viraa) or waking condition. But for him there would 
be no consciousness of the Jagrata or the waking condition, vvia Syat can there 
be. %fa Id. h Te, to thee, av? 'I’asya, his ; of the Lord Eye. ^naaa Ayatanam, 
seat, afraar Pratistham, form, image. siaCra'Abravit, did he instruct ^.3 Tu, 
but. ^ Me, to me. a Na, not. vud'ra Abravlt, said ; did instruct, via iti. 
Samrat, Oh, Sovereign; vai; Etat, that ; ■ the instruction given by Batku. wan 
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Ekapat, a quarter ; partial; incomplete. ^ Vai, indeed, Iti. Salj, renowned; 

renowned as thou art for thy knowledge ot Brahman, Yajiiavalkya, Qh, 

lainavalkya. Nal?^ to me. aj^.Brhhi, tell it. ^g: Chaksulj, eye; one who 
Ayafanam, seat. ^ Eva, only, ^iram :AkaBah, the sky ; Ramd. 
’rfwst Pratistha, image, Enat, this, Satyani, the truth, Upasita, 

(tKou) shouldst meditate on. Iti. Yajnavalfcya, Ob, Yajnavalkya- 

^ Ka, wbat. ’afiifn Satyata, the nature of truth, Yajnavalkya 0 Yajnvalkya. 

Samrat, Oh, Great King, Chaksulj, the eye. ^ Eva, only, Iti. 
TJvacha, said (YS^jnavalkya.) ^ Ha. Chaksus4, with the help of the eye, 
because it is the Lord Yieva, who is also called the eye (Chaksu), makes one see 
the objects. ^ Yai, indeed, we Samra^ Oh Sovereign. Pasyamtam, 

seeing; a man when he is seeing something. Ahhh, (others) say. 

Adraksllj, hast (thou) seen, xfn Iti. Salj, he who sees. ^ Aha, says. 
Adraksam, (I) have seen, m Iti. nn Tat, that j the thing (when seen again). 

Satya, true, as it was. Bhavati, becomes, Sami*at, Oh Sovereign, 

w Chaksub, the eye. ^ Paramam, great, Brahma^ Brahmai? ; because 
the Lord Hari, who is in the eye, is the cause of the real knowledge, it is therefore 
the Brahman of the eye, called Satya or Truth, Yah, whoever, xn Evam, 
in this way, i.e** with the seat, foi'in, &c. Etat, this ; Brahinaij. Yidvan, 
knowing; realising within himself, w# UpSste, meditates. ^ Enam, Him. 
^ Na, not, Chaksub) the eye. JahS>ti, gives up. ^ Enain, Him, 

Sarvdni, all. ’jrnR Bhhtani, the beings, Abhiksaranti, milk or ask for the 

things they desire. Devah, a god, Bhfttva, becoming, Devdn, 

the devas. The sportful forms of the Lord in the sVetadvipa. Api, together 
with, as well as the Brahmaij. vfn Eti, joins. Yaidehah^ the king of the 

Yidehas» Janakab, Janaka. TJvS-cha, said* Ha, Sabasram, 

thousand. Hastyarisabham, elephants, together with oxen. Dadami, 

(will) give, ^ Iti. Salj, that, Y4jnavalkyah, Yajnavalkya. 

Uvacha, said Ha. ^ Me, my. Rm Pita, father, Ananudisya, not 

completing the instructions to a disciple. ^ Ka, not, Hareta, should take 

(gifts), xfh Iti. Amanyata, admonished. 

4. Yajnavalkya said Let us hear what any other 
teacher has told you.'' 

Janaka said Batku, of the family of Vrisna, in¬ 
structed me that Chaksus (the Lord, known as the All-seeing) 
the Brahman." 

Yajnavalkya said : As one who has the three-fold 

advantage of having a good mother, a good father, and a 
good teacher should have taught, so did Varsna teach you 
that Sight was Brahman. P'or what is the good of a person 
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who has not (the protection of the Lord known as) Sight. 
But did he instruct you about the Temple and the Image 
(and the Meaning of the secret name of the Lord). 

Janaka said :—“ He did not tell me these.” 

Yajnavalkya said :—“ It is only a quarter of the teach¬ 
ing about Brahman, 0 Great King.” 

“ Tell us, then, 0 renowned Yajnavalkya ”, said, 
Janaka. 

Yajnavalkya said :—“ The organ of sight, namely, 
the Eye, is also the Temple of the Lord Hari, known as 
Chaksus, or the All-seeing. The Goddess Rama, called Akasa 
or the All-shining, is the Image of the Lord. The Meaning 
of the secret name Ohaksus is Truth.' Let one meditate on 
God as Truth.” 

Janaka said :—“ What is the nature of that Truth, 0 
Y^jfiavalkya ?” Y’^Jhavalkya replied :—“ The nature of 
Truth is the Lord Himself, known as Chaksus (Sight), 0 great 
King. For verily, 0 Great King, seeing through the help 
of the Lord, called Chaksus, during the waking condition, 
people say to the person who sees—“ Hid you seeLim ”, and 
he says, “ I have seen.” Then that which he has 'seen is 
the Truth. The Sight verily, 0 Great King, is the supreme 
Brahman. He who knows Brahman as such (with His secret 
name. All-seeing, the Temple and the Image and the Meaning 
of the secret name). Him Brahman as Sight or All-seeing 
never abandons. All beings (lower) in scale to him, seek 
their sustenance from him and minister to his wants. He 
having become a Deva, goes to the Devas.” 

Janaka Vaideha said “ I present you a thousand 
elephents and oxen.” 

Yajnavalkya saidMy father was of opinion that 
one should not accept the Guru-Daksina, without fully 
instructing his pupil”—244. 
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MANTRA IV. 1. 5. 

^ ^ vrr- 

^ 1 I ?TWr m^lTTPq?|TrFrT^TfeT?f5TM 

^ srf^t IJ7 fts5I^%^^R:T I 

5Tt ^Tt^m^PTcTJTHT^Jnr: f^?r- 

I 

qf ^ =^ T^ »T=S§5% ^R?TT W^ 
ff f^T - ^r^'l B^\ 

I ^r^r 

^T ^ ’a;# %TfFT^qT^ i 

^=q ^JTqfT : I ^ iRT=q f^T 

fTOT^q^ rrT?f5r%^ H ^ II 

^ Te, to thee, Kasclrit, any wise naan ; any of thy teachers, ^n Yat, 

whatever. ^ Eva» only, Abravit, said ; instructed, m Tat, that, 

^noavdma, let us hear. Ti^ Iti. Qardabhl, resident of the province of 

Gardabha. f^: Vipitab, Vipita by name, Bharadvajah, of the family of 

Bharadvaja. ^ Me, to me. Abravlt, said ; instructed, Brahma, Brah¬ 

man. Srotram, the ear ; (hearing). ^ Vai, indeed. Iti. qqr Yatha, as. 

M^tr'unan, one instructed by one’s mother. Pitriman, one that has 

received instructions from one’s father. Acharyavan, one instructed by one’s 

religious preceptor or Guru, Rrhy^t, may instruct, w Tat.h4, so. m Tat, 

that. >rnc|Ri; Bharadvajahi of the family of Bharadvaja. qiamu Abravit, instructed 
thee. Srotram, the ear (hearing). ^ Vai^ indeed. 5?^ Brahma, the Brahman. 
?fu Iti, Asrinvantab, one without the Lord .Hari, who is also called the 

Ear. ^ Hi. Kim, what; it is an interrogative word—meaning nothing. 

Syat, can there be. Iti. ^ Te, to thee, Tasya, His; of the Lord Ear. 
qjTWT Ayatanam, seat, Place, nfussi'Pratistham, form ; image. Person. wsCm Ab- 
ravit, did he instruct. 5 Tu, but. ^ Me, to me- Na, not. qjaqru Abravlt, 
said ; did instruct. ^ Iti. Sanirat, Oh, Sovereign. ^ Etat, that; the 

instruction given by Bharadvaja. ^iiqra Ekapat, a quarter ^ partial; incomplete. 
^ Vai, indeed, tr Iti. Yajnavalkya, Oh Yajhavalkya. Sah, renowned, 

renowned as thou art for your knowledge of Brahman, ’t: Nab, to me. Brtihi, 
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tell it. Srotram, tbe ear (bearing), Ayatanain, seat. ^ Eva, only. 

mmn: Akasab, the sky ; Hama, Pratistha, form. ^ Enat, this ; her. 

A nan tab, the infinite- UpMta, (tliou) should st meditate on. xlh Iti 

Y4jfiavalkya, Oh Yajhavaikya. Ka, what. AnantS-, infinity, Samrat, 

Ob Sovereign. Bisah, the directions; the Lord Hari, who is in tbe direction ; 
is Dik (f^)or direction. Eva, only, Iti. Uvacha, said (Yajha¬ 
vaikya). ^ Ha. Samiat, Oh Sovereign. ^ Hi, because, Disah, tbe 

directions, Anantab, infinite ; endless. Tasmat, therefore, Eva, 

it is. Yamkam, whatever. Gha, Digam, direction, Gachchhati, 

goes. ^ Api, if; even. Asya, her; of the direction. ^ Antain, end. 

^ Na, not, Eva, it is. Gachcbhati, goes, fij Hi, because- Anantab, 

infinite. Disali, the directions. 59 ^, Samrat, Oh Sovereign. Di^ab, the 

directions. Srotram, tbe ear ; within the ear. "I Vai, indeed. ^5^ Sainrab 

Oh Sovereign. Srotram, tbe ear ; bearing, Paramam, great. Brahma, 

Brabmai?. ^ Vai, indeed. Yah, whoever, Evam, in this way, f.c., with the 
seat, form, &o. Etat, this ; Brahman, VidvAn, knowing ; realising within 
himself. UpAste, meditates. ^ Enam, Elim. "n Na, not. Srotram, the 

ear. Jahati, gives up. Eimm, Him. Sarvani, all. Bhhtanj, 

the beings. Abhiksarantij protect. Deval.i, a god. Bbutva, be¬ 
coming. Devan, the higher and playful gods of the Svetadvipa ^ A pi, 

together with, as well as the Brahman, Eti, joins, Vaidehab, the king 
of the Videhas. Janakah, Janaka- UvAclia, said. ^ Ha. Sahasram, 

thousand, Hastyrifabhani, elephants, together with oxen, Dad ami, 

(will) give. ^ Iti. Sab, that, YAjnavalkyah, Yajnavalkya- Uv4- 

cha, said. ^ Ha. ^ Me, tny. fw PitA, father- Ananusisya, not com¬ 

pleting the instructions to a disciple. ^ Na, not. ^ Hareta, should take (gifts;. 
^ Iti. Amanyata, admonished. 

5 . Yajilavalkya said :—“ Let as hear what any other 
teacher has told you.” 

Janaka said:—“ Vipita Bharadvaja, of the country of 
Gard abha, instructed me that the All-hearing is Brahman.” 

Yajhavaikya said :—“As one who has the three-fold 
advantage of having a good mother, a good father, and a 
good teacher, should have taiight, so did Gardahhi Vipita 
Bharadvaja teach you that the All-hearing is Brahman. 
For what is the good of a person who has not (the protec¬ 
tion of the Lord known as) All-hearing. But did he in¬ 
struct you about the Temple and the Image (and the Mean¬ 
ing of the secret name of the Lord). 
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Janaka said “He did not tell me these.” 

Yajuavalkya said :—“ It is only a quarter of the teach¬ 
ing about Brahman, 0 Great King.” 

“ Tell us, then, 0 renowned Yajuavalkya,” said Janaka. 

Yajuavalkya said:—“The organ of hearing or the 
ear is also the Temple of the Lord Hari, known as All¬ 
hearing. The goddess Rama, called Akasa, or the All- 
shining, is His Image. (The meaning of the secret name. 
All-hearing, is the Infinity or Ananta.) Let one meditate on 
God as Infinite. 

Janaka said :—“ What is the nature of this Infinity. 0 
Yaj flavalkya.” 

Yajuavalkya replied : —“ The nature of the Infinity is 
the God, called the Dis, or the Director, 0 Great King 
Therefore, verily 0 Gi'eat King, when any one goes in any 
direction (Dis), he does not find its end (Anta), for verily the 
space (Dis or direction) is endless or Ananta. The Directoi 
(Disah) verily, 0 Great King, is the same who is the Lord 
known as the All-hearing. The Lord, known as the All-hear¬ 
ing, 0 Great King, is verily the Supreme Brahman. The Lord 
known as-the All-hearing never abandons the man who me¬ 
ditates on Him as such. All beings (lower in scale to sucl: 
a one) seek him for their sustenance and minister to all his 
wants. He having become a Deva, goes to the Devas, hf 
who knowing the Lord as such worships him so.” 

Janaka Vaideha said:—“ I present you a thousand ele¬ 
phants and oxen.” 

Yajiiavalkya said :—“My father was of opinion tha 
one should not accept the Guru-Daksina, without fulb 
instructing his pupil—” 245, 


MANTRA IV. 1. 6 
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% SiftST \ ^ i<d^5rTTil% \ H 

t ^ 3ft I i3:3r335Tm3fT5T: 5mtS^TSS?F5[ 

I 3iT WR^T 3T^3^ I fR »3:3 
ft 3 r =3 ?T 3 R 1 3 ft^: ^ 

^R3 ^ ?TR?tr ^ t TO 3^ ^ TRt ^31TR 
5Fr3f?T^ ^ ^3T ^R^ 3 13:3 

f33:R3^r^ \ f33RrTft tr^T3 5R^ 

I 33 ^3P3 3Tf[3^33* ft^T ^fSfF33 3R5^RT 
U i U 

^ Te, to thee. 3rf^33 Kaschit, any wise man ; any of thy teachers. ^ Yat, 
whatever, vq Eva, only, ^rafra Abravtt^ said; instructed, an Tat, that, wwn 
SrinavAma, let us hear. XR Iti. JflbAlah, the son of Jab41^. 3tW3; 

Satyakdina, Satyaka,ina by name. ^ Me, to me. wft Abravlt, said ; instructed. 
m Brahma, the Brahman, ’r: Manab, the mind. ^ Vai, indeed. ^ Iti. 
w Yath^, as. 3T(?3Pt MAtpmAn, one instructed by the mother, fwirn PitrimAii, 
one that has received instructions from one’s father, AcliAryavAn, one 

instructed by ones religious preceptor or Gruru. sym BrAyat, may instruct. 
?RT Tatiia, so. 33 Tat, that, wro: JAbAlab, the son of JabfllAr. Abravlt, 

instructed (thee). 33 : Manab, the mind. ^ Vai, indeed, 3!g Brahma, the 
Brahman, Iti. 31333 : Amanasab, of Him who is without the Lord Hari, also 
called manas or mind, because it is He who gives in us the faculty of thinking, 
ft Hi. Kim, what; what result, (meaning nothing). ^ Sy4t, can there 
be. Iti. ^ Te, to thee. 333 Tasya, His ; of the mind. 3Riri3 Ayatanam, seat. 

Pratistbam, form; image, Abravlt, did he instruct. 3 Tn, but. 

Me, to me. 3 Na, not. 31331 H Abravlt, said ; did instruct, xfn Iti. 3 ^ 
SamrAt, Oh Sovereign. 333 Etat, that; the instruction given by Sat)^akama. 
mm BkapAt, a quarter ; partial ; incomplete. ^ Vai, indeed, xfn Iti. 3 : Sah, 
renowned ; renowned as thou art for your knowledge of Brahman. 3 : Nab, to 
me, Brhhi, tell it. YAjhavalkya, Oh Y4jhavalkya. 33 : Manab, the 

mind ; the organ or faculty. ’^3 Eva, only, Ayatanam, seat, AkAsah, 

the sky ; Rama, PratisthA., form. Enat, this; her. An an da, 

bliss; happiness; the cause thereof. 3qr^ UpAslta, (thou) shouldst meditate 
on. ff^Iti. 3 TIJ 3 W 3 YAjnvalkya, Oh Yajnvalkya. 33 Ka, what. Anandati, 

the cause of bliss or happiness, Samrdt, Oh Sovereign^ 33 ; Manab Lord, 
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Mind, ^ Eva, only. Iti, Uvacha, said, ^ Ha, ’iw Maiiasa, by the 
miud ; by the mind which works iiuclcr tho guidance of Lord Hari^ \yho is there¬ 
fore ealled Manas or Mind- Sain rat, Oh Sovereign, Striyam, a wife. 

Abhiharyate, joins with. TasyAni, in her, Pratirhpah, 

similar ; like the image of the father. 5 ?^: Putrail, a son, Jayate, is born, 

^:Sah, He; the son born, Anandah, is (the souree of) happiness. 

Samr^t, Oh Sovereign. Manafi, the Lord Mind, ^ Vai, indeed, Paramam, 
Great. Brahma, Brahman, Yah, whoever. ^ Evam, in this way, i^e., 
with the seat, from, &e. ^ Etat, this; Brahman. Vi dvAn, knowing ; 

realisi 3 ?g within himself. Up^ste, meditates. ^ Enam, Him, ^ Na^ not. 

Manah, the Lord Mind. JaliAti, gives up, ^ Enam, Him. ^ 3 ^ 

Sarvii?i, all. Bhutan!, the beings, Abhiksaranti, protect. 

Dvah, a god. hc^ BhtitvA, beeoming. DevA-n, the higher and playful gods 
of the J^vetadvlpa. wfi Api, together with, as well as the Brahman. ^ Eti, 
joins, Vaidehab, the king of the Videhas. Janakah, Janaka. ^ 3 ^ 

Uv4cha, said. ? Ha. Sahasram, thoiisand. Hastyrisabham. 

Elephants, together with oxen. 2(5^^ Dadami, (will) give, Iti. Sab, that. 

Yajhavalkyah, YSjhavalkya, Uvacha, said. ^ Ha. ^ Me, my. f^. 
Pit4, father. Annnusisya, not completing the instructions to a disciple- 

^ Na, not. Hareta^ should take (gifts). Tin Iti. Amanyata, admo¬ 

nished, 

6 . YSijiSavalkya said :—“ Let us hear what auy other 
teacher has told you.” 

Janaka said :—“ Satyak§,ma J^Mla instructed me 
that the I;ord, known as Manas, or All-emotion, is the Brah¬ 
man.” 

Yajnavalkya said “ As one who has the three-fold 
advantage of having a good mother, a good father, and a 
good teacher should have taught, so did Satyakama Jabala 
teach you that the All-emotion is Brahman. For what is 
the good of a person who has not (the protection of the Loi'd 
knoAvn as) the All-emotion. But did he instruct you about 
the Temple and the Image (and the meaning of the secret 
name of the Lord). 

Janaka said “ He did not tell me these.” 

Yfijnavalkya said :—“ It is only a quarter of the teach¬ 
ing about Brahman, 0 Great King.” 

“ Tell ixs then, 0 Yajuavalkya, ” said Janaka. 
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Yajnavalkya said :—“ The organ of emotion or Manas 
is verily also the Temple of the Lord, known as All-emotion. 
The Goddess Rama, called Akasa or the All-shining, is the 
Image of the Lord. The''meaning of the secret name Manas 
is bliss. Let one meditate on God as the Bliss.” 

Janaka said :—“What is the nature of this Bliss, 0 
Yajuavalkya” • 

Yajnavalkya replied :—“ The nature of Bliss is the 
Lord, known as All-emotion, 0 Great King. For verily, 
0 Great King, through emotion Avorking under the guid¬ 
ance of the Lord All-emotion a man approaches his wife, 
and in her he begets a son, an exact image of himself, and 
t.he son is the source of joy to the father. Therefore, the 
All-emotion verily, 0 Great King, is the Supreme Brahman. 
The Lord, known as All-emotion, never abandons such a per¬ 
son. All (loAver) creatures seek their sustenance froih him, 
and minister to his wants, and he becoming a Deva goes 
to the Devas, he who knows the Lord as such and 
worships him thus.” 

Janaka Vaidehi said ;—“ I present you a thousand 
elephants and oxen ”. 

A'ajnavalkya said :—“ My father was of opinion that 
one should not accept the Guru-Daksind, Avithout fully in¬ 
structing his pupil” —246. 

MANTRA IV. 1. 7. 
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srf^ST ■ifcTTf^ S r f ^ fe ' d l Pl 

t ^T^ m ^ ^TT% 
^qT?qT^=^Tf^ ^^qqrq^frT q I 

p^vr^ ^'q 1^: I ^ 

qr^rq^: fqqr Trsq^q qrqgf^ ii vs ii 

^e[K'“^^' '5(3^ sT«w arej^q; ii \ it 

^ 'Pe, to thee, Kaechit, any wise man ; any of thy teachers, qn Yat, 

whatever, qisram Abravit, said ; instructed, fm Tat, that, ^z^q ^rinavama, let 
us hear, ^xn Iti. sn^i^q: ^akalyah^ the son of Sakala. f^qq: Vidagdhal?> Vidag- 
dha by name. % Me^ to me. ^qqqm xAbravit^ said ^ instructed, Brahma^ the 
BrahmaQ. ^ Hpdayam^ the presiding Lord of the heart. ^ Vai_, indeed, 

Iti. qqtyathd;, as, qt(T»n^ MAtpmdn^ one instructed by one’s mother. fq?zqpj Pitri* 
mfin, one that has received instructions from one’s father, ^qiqrqqrq Achdryavdn^ one 
instructed by one’s religious preceptor or G-uru. Br1Iy4t, may instruct, nq 

TathS^’ so. qq Tat^ that, qrt.^; Sakalyal?^ the son of Sakala, ^qq^ra Abravit_, 
instructed (thee). , Hridayam^ the presiding Lord of the heart. % Vsa, indeed. 

Brahma, the Brahmai?. Iti. Ahridayasya, one without the Lord of 

the heart who guides our Buddhi ( 5 ^ ) or intellect. ^ Hi. f%q. Kim_, what; 
what result, (meaning nothing,. ^ Sy&t, can there be. ^ Iti. ^ Te, to thee. 
uBi Tasya,, his; of the presiding deity of the heart, qjrqqn Ayatanam, seat, 
Pratistham,, form ; image installed therein. 'wsrCm Abravit, did he instruct. 5 Tu^ 
but., % Me,, to me q Na^ not ^mrn Abravit^ said ; did instruct, Iti. qw Samrat, 
Oh Sovereign. quR Etat,, that ;the instruction given by Vidagdha. qqmn EkapAt^ 
a quarter; partial; incomplete. ^ Vai, indeed, xfn Iti. qmq^qqq: YAjhavalkya, 
Oh YAjhavalkya. q: Sah,, renowned ; renowned as thou art for thy knowledge of 
the Brahmap. q: Nab, to me. Brhhi^ tell it. ^ Hridayam, the heart, 
qq Eva,, only, qnqqq Ayatanam^ seat; temple. qiTOiq: Ak&sah, the sky ; Rama. 
3^531 Pratistha, form; installed Image, qqu Enat. this; her. ftqfu: Sthitib, the 
cause of stay or continuance in a state or condition, qqt^ Up&slta^ (thou) 
shouldst meditate on. Iti. qiuqwi Yajnavalkya, Oh Y4jhavalkya. q^ KA, what. 

Sthitat&, the cause of stay, wq Samr4t, Oh Sovereign. ^ Hridayam, the 
presiding Lord of the heart. He who pervades the (1) whole heart in the region, 
one span in length, as well as who is at the (2) root measuring one thumb, 
and (3) at the tip of the pericarp of the heart, and measuring half a thumb. Such 
are the three forms of the Lord of the heart which are the cause of fixity. They 
cause the three states of consciousness (1) waking (2) dream (3) and deep sleep, 
•qq Eva, only, qfq Iti. qqm Uvacha, (Yajnavalkya) said, q Ha. SamrAt, Oh 
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Sovereign. ^ Hridayam, the Lord of the heart who pervades the whole heart in 
the region one span in length. The Visva form of Lord, causing waking cons¬ 
ciousness. Sarvesam, all. Bhhtan^m, of the beings. Ayatanam^ 

seat, abode, t Vai, it is well-known. Samritt Oli Sovereign. ^ Hpidayam, 
the Lord of the heart who resides in the tip of the Karnik4 of the heart. 

The Taijasa form of the Lord, controlling and causing dream*consciousness. 

Sarves4m, all. BhClt&nam, of the beings, Pratistha, upholder, 

fij Hi, because. Samrat, Oh Sovereign. ^ Hridaye, in the heart. The 

Pr4jha form of the Lord Vis^u causing and controlling dreamless deep sleep- 
consciousness. He resides at the root of the Karnika of the heart, ^ Lva, cer¬ 
tainly. Sarv^oi, all- RhGtS;ni. the beings, PratisthitHni, 

contained; upheld, Bhavanti, are. Sam rat, Oh Sovereign. ^ Hpi- 

dayam, the Lord of the heart. The all-cojisciousness. t Vai, indeed, 
Paramam, great. Brahma, the Brahma?;). Yah, wlioever. m Evam, in this 
way, t.e., with the seat, form, cl'C., temple, image, <^c. Etat, this; Brahinap. 

Vidvdn, knovviiig ; realising within himself. Upaste, meditates- 

Enam, Him. Na, not. Hpidayam, the Lord of the heart. Jali4ti, 

gives up. Enam, Him. Sarv^cii, all. Bhtit^ni, the beings, 

Abhiksaranti, milk ; seek for sustenance. Devah, a deva. ^ Bhutv4, be¬ 
coming. Dev4n, the higher Devas as well as the playful forms of the Lord in 
Svetadvtpa. A pi, together with, as well as- tlie Brahmai?. Eti, joins. 

Vaidehabt the king of the Videhas. Janakab, Janaka. Uv^cha, 

said. ^ Ha. Sahasram, thousand. Hastyriaabham, elephants and 

oxen. Daddmi, (will) give, Iti. Sab, that, Yijnavalkyab, 

YG<jhavalkya. UvAcha, said. ^ Ha. ^ Me, my. Pita, father. 

Ananu^is 5 ^aj not completing tlie instructions to a disciple* ^ Na, not. ^ 
Hareta, should take (gifts), xf^ Tti. Amanyata, admonished. 

7. Yajnavalkya said:—“ Let us hear what any other 
teacher has told you.” 

Jauaka said :—” Vidagdha Sakalya told me that 
the Lord, known as Hridaya (consciousness), is the Brahman.” 

Yajfiavalkya said :—“ As one who has the three-fold 
advantage of having a good mother, a good father and a good 
teacher, should have taught, so did Vidagdha JSakalya teach 
you that consciousness is Brahman. For what is the good 
of a person who has not (the protection of the Lord known 
as) Consciousness. But did he instruct you about the 
Temple and the Image (and the meaning of the secret nq,me 
of the Lord)- 
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Janaka said :—“He did not tell me these.” 

Yajnavalk 5 'a said :—“It is only a quarter of the teach¬ 
ing about Brahman, 0 Great King.” 

“ Tell us then, 0 Yajuavalkya,” said Janaka. 

Yajnavalkya said ;—“ The seat of the Lord, known as 
Consciousness is verily the organ of consciousness or heart 
itself. The Goddess Rama, called Akasa, or the All-shining, 
is the Image of the Lord. The meaning of the secret name 
consciousness, is Fixity or Will. Let one meditate on God as 
Fixity or Will.” 

Janaka said :—“ What is the nature of this Will oi- 
•Fixity.” 

YSjnavalkya replied:—“ The nature of Will is verily 
the Lord himself, known as Consciousness, 0 Great King. For 
verily, 0 Great King, the (entire) heart is (1) the abode 
of all beings (in waking) (2) the (top of the) Heart 
verily, Q Great King, is the resting place of all beings (in 
dream) (3) in the (root of the) Heart all beings, 0 Great King, 
•are supported (in dreamless sleep). (Thus in the Heart 
there is the thre.e-fold support of all beings.) Will verily, 
0 Great King, is the Supreme Brahman. The Lord, known 
as Consciousness, does not abandon that person who knowing 
the Lord as such, worships Him thus. All (lower) beings 
seek their sustenance from such a person, minister to his nap. 
He becoming a Deva, goes to the Devas, he who knoAving 
God thus, worships Him as such.” 

Janaka Vaideha said :—“ I present you a thousand 
elephants and oxen.” 

YSjnavalkya said:—“My father was of opinion that 
one should not accept the Guru-Daksina, without fully ins- 
tracting his pupil ” :— 247. 

MAnHVA’S CO.MMBNTARY ON SAPAChARYA BRAHMAijrAM. 

(In the previous AdhySya, we saw how Janaka caused a discussion 
to take place among the assembled Br^hmanas and Ydjfiavalkya. This 
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be did in order to find out the mo^t learned person amongst them, so that 
he might make that person his spiritual Guru, lu that discussion, Yajiia- 
vaik^’-a defeated all other Brahinanas, and thus proved his worthiness to 
become the Guru of Janaka. In the present Adhyaya, Janaka accepts 
Yajnavalkya as liis Guru, and the dialogue between Janaka and Yajna¬ 
val ky a is in the form of one between a pupil and liis preceptor, and has 
no element in it of the spirit of rivalry, that we saw in the last Adhyaya. 
So this Adhyaya teaches the acceptance by Janaka of Yajnavalkya as his 
Guru and Yajnavalkya’s teaching Janaka the further truths about Brah¬ 
man. So in this Adhyaya, the disputation or Ivatha is not in the form of 
Jalpa (as it Avas in the last Adhyaya), but it is in the form of Vada. 

(The Brahmanam begins by a question put by Janaka to Yajiivalkj^a, 
whether the latter had come to his Court with the object of acquiring 
cattle, or whether he had come for Anvantan,” This last word is 
generally explained as meaning “ subtle questions,” and it is said that 
the question of Janaka was, whether Yajhavalkya had come to ask ‘‘ subtle 
questions.” But his explanation is wrong ; for Yajnavalkya was liimself 
a knower of Brahman, and did not stand in need of asking any questions, 
from any body, about Brahman. The Commentator, therefore, explains 
this word ‘ Anvanta ’ thus 

‘ Anu ’ means the Lord Bhagavdu, and ‘ Anta ’ means conclusions or 
determination or ascertainment of truth. The question of Janaka was : — 
“ Have you come to tell us the truth about the Lord, called Anu (the Subtle 
One), or to get cattle.” 

Note ,—The reply of Yfijfiavalkya was that he had come for the sake of getting cattlo, 
as well as to toach Janaka the Truth about the Subtle Brahman. But before imparting such 
teaching, Yajuavalkya tries to ascertain how far Janaka alreadyr knows about Brahman, 
and so he asked him what had other teachors taught him, Janaka replied that he had 
learnt from six teachers, whom he names, the six sacred names of Brahman, Thereupon 
Yajnavalkya asked whether these teachers had tplcl him the Ayatana " and “ Pratisthfi. 
of these six secret names. Prhnd /acic, both these words have one and the same mean¬ 
ing, for “Ayatana” means the abode, and “ PratisthS. ” means the resting place. But 
this explanation is wrong, for then there would be repetition, as both words convey 
the same meaning. Therefore, the Commentator explains these two words thus 

Pratis^ha means “ Pratima rupena Samsthita,” the form that 
exists as au image, (or the reflected form of the Lord existing as the 
image of the Lord, or one which may be taken as a substitute,for the 
Lord, for purposes of meditatiou). 

[What is this particular form or image of the Lord ? To this, the 
author replies :—] 

“ The principal Pratiml or image of the Lord is always the Goddess 
Pamft, on account of her greatest similarity to the Lord,” 
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Rama is the principal image of the Lord, for she has the nearest approach to 
the Lord. Brahma and others are also pratimfis or images of the Lord, but not the prin¬ 
cipal image; because they have not that intimate connection with the Lord, which 
Rama has. The goddess Rama is constantly in attendance on the Lord, and always fulfils 
all His commands, and so she is the first or the primary reflection of the Lord, and is, 
therefore, called the Person (dhSraka Purusa) of the Lord. She is eternally free (nitya- 
mukta), and alLperVading, just like the Lord, Her bliss is greater than that of other 
Muktas, and in this respect also she is the nearest approach to the Lord. 

(But in tlie ^ruti, Akatia is said to be the image of the Lord. How 
do you say that Rama .ig meant by the word AkaJ^a ? To this, the author 
answers:—). 

“The word Akat(a means Rama, because it etymologically consists 
of two words A and Kasa. The word A .means “ fully from all sides,” 
and Ivasa means “ shining or luminous.” She who is luminous on all 

sides or is All-bright is Akasa or Rama.” 

(,\“otc.-“*As there is only one supreme image or Person of tho Lord in tJic goddess 
Rama, .so there ought to he only one supreme abode or Ayatana of the Lord. But the 
Sruti mentions six such abodes or Ayatanas. How is that? To this, the Commentator 
answers 

“For every separate form of the Jjord Visnu, there is a separate 

Ayatana or resting place.” This is from the Adhyiitiiia, 

(A.ote.—YSjfiavalkya says that the teachings givon by the bis. teachers to Janaka, 
related only to a Pada of Brahman, namely, that it was one-fourth teaching relating to 
Brahman. What are the other three quarters of the teaehing to which Yfijnavalkya 
refers ? This question is thus answered by the Commentator in the -words of the same 
authority of the Adhyatma 

The complete knowledge of Brahman consists of four parts ; namely, 
fl) the knowledge of His image or nearest person, t2) the knowdedge of His 
resting place, (3) the knowledge of His secret name, (4) and the knowledge 
of tlie meaning of the secret name, (or the method of meditation on that 
secret name). When all this knowledge is acquired, then the learning 
(or meditation) becomes fruitful. 

(i\ote—YSjuavalkya then gives tho meaning of tho secret name Vfib, and says that 
Prajna (or intuitive knowledge or wisdom) is the meaning of vak. Thereupon Janaka 
asked, what was the nature of this Prajfia, The answer of Yftjnavalkya was that Vfik was 
tho Prajnata. Now, the question of Janaka was, what were the attributes or qualities of the 
substance oallod Yak ; bnt Yajiiavalkya, instead of mentioning these qualities, repeats 
that the suhstanoe Yak is the quality of wisdom. Why is it so ? To this, the Commentator 
answers :—). 

The answer of Yajnavalkya to the question, ‘ What is the nature of 
Prajn&thatit isVSk’ (and so on in other questions), shows that, with 
regard to Brahman, there is no difference or distinction between the attri¬ 
butes and the substance. In fact, with regard to Brahman, Dharma (qua¬ 
lity) and Dharmin (qualified) are due and. the same. Though with regaid 
to others the.quality always differs from the substance. 
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(iVote;—Y4Jfiavalkya enumerates various inspired works duo to Vak or the word of 
God, such as Rig Veda, etc. Among this list occur two words, Vidya and -Sloka. Thoy 
require explanation, and so the Commentator says 

“ The wise say- that the Paiicharatras composed in iion-nietrical 
language or prose are denoted here by the term Vidy4, while the 
Pancharatras composed in metrical language or verse are ailed Slokas 
Both these prose and verse Pancharatras are said to be Vedas.” This 
is in the Brahmanda Parana. 

(Note.—In the samepassago occur the words Sfltra, Anuvyilkhydna, and VyakhyAna. 
The Commentator explains these thus 

By tile word Stltra is meant the Brahma Sutra, the Maliamimansa. 
Sutras (the PQrva Mimansa Shtra), and so also the Sahkarsana Sutras. 
The Vyakhy4nas are works like Brahma Tarka, Prakat^ika Nirnaya, 
Tattva Nirnaya, &c. All these were composed by the Lord Bhagwat 
Himself. The Anu-vyakhy4nas are works like Brihat-tarka, etc.” Thus 
these words have been explained in Pratisankliyana. 

(Note.—VajSavalkya was told by Janaka that six teachers (1) Jifcvan, (2) Udahka, (3) 
Batku, (4) Vibhita, (5) Satyak^ma, and (C) Vidagdlia h<ad taught him six secret names of 
Brahman, namely, (1) Vak, (2) Pr^na, (3) Ohaksus, (4) Srotram, (5) Manas, (6) Hridayam. 
Literally, these words, mean (1) Speech, (2) Breath, (3) Eye, (4) Ear, (5) Mind and (6) 
Heart. In other words, they mean the various organs of a living body, and so they can¬ 
not be the names of God. The author explains them in.a way so as to show that these 
very words are the names of Brahman also 

“ Vkk is called Brahman, because Visnu is the giver of the power 
of expression (Vdehakatva) to men. So Vak means the giver of wisdom 
or the Inspire!*. 

“ Brahman is called Prana, because He leads all Himself. (The word 
Prana means Leader). So Vi§nu is called the Supreme Leader of Prana. 

“ Brahman is called Manas, because He is the real Feeler, He is All- 
Feeling. 

He is called Chak^us, because He sees everything, or He is All- 

seeing. 

“ He is called Srotram, because He has the power of hearing every¬ 
thing, or All-hearing. 

“ He is called Hpdaya, because He dwells in all hearts.” Thus it is 
in the Pratyahara. 

(•Vote.““In other Upani^ads also. Brahman is described in these very terms. Thus in 
Taittiriya Upanisad, the question asked by a son to his father, ** Teaoh me, Sir, Brahman,'* 
and the answer given there is—Anna is Brahman, etc. The Commentator quotes this also 
as his authority 

‘‘ Thus, in another Upanisad also, we find that Annam, Prana, 

Chak§us, Srotram, Manas, Vak have been called Prahman.” 

(Note.—An objeotor may say that in the Taittiriya Upanisad the words Vak, etc. may 
mean Brahman, for the context there is about Brahman ; but in this Upanisad they cannot 
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mean Brahman, and their being so-called here, is metaphorical only. For we see that in 
this Upanisad it is mentioned that “ the Vak does not abandon him,” “ the Prana does not 
abandon him&c. Had these words Vak, Prana, etc., meant Brahman, the Sruti would 
not have said that Vak, etc , does not abandon him. For we see that even the worshippers 
of Brahman are sometime dumb (abandoned by speech), deaf (abandoned by hearing), 
blind (abandoned by sight, etc). So the sound and healthy possession of these or organs 
of senses, cannot be the proper result of meditation upon Brahman. For the result of 
meditation must be in accordance with the mode of meditation. Therefore, the Upanisad 
teaches that the very sense organs Eye, Breath, etc., are Brahman. To this objection, the 
Commentator replies :—). 

“He who always meditates on Vi&nu in the organs of speech, etc., is 
never abandoned by the Lord Visnu,-known under the name of V4k, etc.’^ 
Thus it is taught in the Sattatva. 

(Vote.““It may be that in the sentences Vfigvai Brahma, etc., the words V^k, etc., 
denote the Supreme Brahman. But what is there to prevent these words from denoting 
the sense organs of speech, etc. To this, the author replies :—). 

The sense organs of speech, etc,, are denoted by the terms Ayatana or 
the Place. (The various places of Brahman mentioned in the Sruti are the 
sense organs; therefore, these organs could not have been meant by 
the ^ruti when it says Vak is verily Brahman, nor could the Sruti have 
meant to teach meditation on these sense organs. Therefore, the author 
says;—) 

“By using the term Supreme Brahman with regard to V^k, etc., 
it is indicated that the sense organs of speech, etc., are not meant to be the 
objects of meditation or worship, but that the supreme Brahman is meant 
here.^’ 

(Notc.—YfiJBavalkya says distinctly in his answer to Janaka : —Vag Vai, Samr&t, Para- 
mam Brahman, * O Great King, Speech is the Supreme Brahman.’ So the organ of speech 
could not have been meant by Y&Jfiavalkya when he says in the previous passage Vakvai 
Brahman. For nowhere is it possible that a mere sense-organ should be Supreme 
Brahman. Nor is it possible that the mere worshipper of a sense-organ should obtain any 
fruit. Nor could a sense-organ, which is insentient matter, be a proper object of worship, 
for it is said in Sutra Achetanopfisanasya-Vyarthatvat. The worship of an inanimate 
object (possessing no consciousness) is perfectly useless. And even the Sankarsdna SCtra 
may be q.uoted to show the futility of worshiping senseless objects, for that SOtra says, 
Achetana, asatya, ayogyany anupasyS.ny aphalatve viparyay^bhy&m—“ An inanimate 
object, or a false object, or one not worthy of worship, should never be worshipped, for 
there is no fruit in such worship, and because, on the other hand, there is evil result of 
such worship (as it leads ono to Hell).” 

[An objector may say that we do not worship the mere orga-ns of 
speech, &c., as Brahman, but we meditate on Brahman in the organs of 
speech, etc., and consequently such worship of speech, &c., is not a false 
worship, but it is the worship of pure Brahman. This is a false argu¬ 
ment, The sense-organs of speech, etc., have never the quality of 
6 
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Brahtnan, and worshipping them as Brahman will be a false worship and 
will lea<J to evil results. This the author shows :—] 

It has been said in the Upasana Nirnaya : — 

‘‘ Vain is the worship of those who bow down to Pratimas 
or “ symbols” or earth, &c., or the sense-organs, or Prana or Jivas, &c., 
thinking them to be the Lord Hari; for such worshippers of the False 
there is no salvation at all, they certainly go down into the region of the 
great sorrowful blinding darkness ; just as an insect enters into a flame.” 

[It is said in the ‘text Devobhfltva Devan Apyaiti,’—becoming a Deva, 
he goes to the Devas. This passage has been understood by others to 
apply to all who worship Brahman under his secret names of Vak, etc*, in 
the various organs of senses. This is, however, wrong ; for every worshipper 
of Brahman does not become a Deva; and so the author shows the persons 
who are entitled to worship Brahman and so reach Devas at once :—] 

The constant worship of the Lord Visnu simultaneously in all the 
indriyas (or the senses) befits the dems only; and such a worshipper 
certainly attains higher deva-hood. Being already a deva, lie gets 
the position of higher deva-hood by attaining S^yujjya with a higher 
deva, that is, by becoming a co-tenant of the body of a higher deva and 
thus experience all joys of the higher deva. He ultimately goes to the 
Lord Purusottama, when Brahma gets Mukti (at the end of a Kalpa). 

(Notc.—The Devas practically never get so-called Mukti till the end of a Kalpa ; and 
then they do so along with Brahma. They being cosmie agents of the Dord, cannot be 
allowed to go to rest, so long as the world-activity lasts). 

[The author next explains the sentence, ‘ Sarvani Enam Bhutani 
Adhiksaranti.’ It lias been taken by some to mean that all creatures 
approach such a worshipper to supply all objects of enjoyment in this 
world. This is a wrong notion. The supply is not made in this world, 
but in the next world, as the Commentator explains ;—] 

“ To such a deva-worshipper, human Mukta Jivas supply all objects 
of enjoyments ; while these all Deva worshippers like him supply in their 
turn all objects of enjoyment to those Devas who are higher to them, and 
the higher Devas, on their part, supply the objects of enjoyment constantly 
to the Lord Hari.” 

[The author next explains this Sayujjya-hood mentioned by him 
above. A being may obtain this condition of union, without becoming 
of the same form as the person with whom he unites. Therefore, the 
author says :—] 

“ Sayujjya is said to be that condition of contact, in an intimate 
manner, with another spirit, by entering into the body occupied by that j 


. 
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(spirit), without assuming a similarity of form of that spirit. This .entrant 
spirit enjoys in, the body of that higher spirit all the joys which that 
spirit enjoys. This is called Sayujjya, because it is a A^ery intimate kind 
of union (san-yukta). 

{Note .—This means that one Deva soul, by devotion to Brahman, may enter into the 
body of a higher Deva and enjoy in that body all the pleasures which that higher Deva 
experiences, without assuming the form of that Deva. "When the very form of a Deva is 
assumed by the worshipper that becomes a Sarupya union. Therefore, a deva-worshipper 
of Brahman, in the method mentioned above, may enter into the body of a higher Deva 
and enjoy bliss tliere. And in such entering, there is merely intimate contact with 
the body of the Deva, without assuming the form of that Deva.) 

[The next question is, are beings other than Devas, namely, human 
beings, entitled to the worship of Brahman taught in 'this Brahmanam. 
Such worshippers, who are not Dervas, are also entitled to this form of 
worship, but the result in their case is different from the result obtained 
by a Deva-worshipper. The human-worshipper does not become a Deva 
at once, nor does he enter into the body of a Deva, as a Deva-worshipper 
does, but he goes only to the 'plane or loha of the Deva. This the author 
shows next:—] 

By worshipping Visnu in the senses, as mentioned above, a human 
being gradually obtains the status of a man-deva, because he is not 
entitled to Deva-hood at once. These man-devas are those Mukta men, 
who go to the same world, where the devas dwell, and so they a're called 
human-devas, or Manusa-Sura. So “ Devo Bhfftvd,** in the case of a 
human worshipper, means “ going to the world of Devas.” There, by 
continuing their worship of the Lord Hari, these human Devas get 
Sayujjya with the Devas or enter into the body of the Devas in the Deva 
Loka, and this is what is meant by the phrase Devan Apyaiti,” in the 
case of men. 

This phrase in the case of Deva-worshipper meant going to the 
Supreme Brahman to see and sport with those forms of His, called Deva- 
forms, or sportful-forms, (for ‘ Deva ' means “ sport ” also), which are to 
be found existing in the Svetadvipa. In the case of a hum an-worshipper 
this phrase means getting Sayujjya with a deva. 

[The words, ' liastirisabham sahasram ’ have been explained by 
othersBulls as big as elephants.” The author shows that this is a 
wrong meaning, and so he explains this phrase thus :—] 

In the Mana-Sanhita it is said that A Ksatriya student should 
give to his teacher the Guru Dakshina, consisting of bulls mixed with 
elephants. A Brahman student should give only bulls, a Vaij^ya student 
should give cows, according to his power.” So Janaka, in accordance 
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with this rule, gave bulls and elephants as Guru Daksina to Yajiia- 
valkya. 

{Note ^—In the previous Adhy§ya it was mentioned that Jan aka had put in an enclo¬ 
sure a thousand cows as a preseut to that man who would be found to be the best knower of 
Brahman. How do you then say that Janaka gave bulls and elephants^ and not coins ? This, 
however, is not an insurmountable objection. The cows mentioned in the last Adhyaya 
were to be given, not as a Guru DaksinS., but as a prize, to the winner in the disputation 
While in the present Adbj'aya it is the Guru DaksinS, which Janaka is offering, and such 
DaksinS. must consist of bulls and elephants, and not of cows. An objector says, was not 
YAjhavaJkya a same kind of Guru as Jitvan and others, who had taught Janaka ? We 
say‘no ’ to this. YAjnavalkya was the Guru of Janaka, because he taught the 

science of getting Moksa. Jitvan and others were secondary Gurus, because they 
taught that science which was not the means of getting Moksa. Though the VidyA 
taught by Jitvan and others might lead some men to Mukti, yet that Vidya did not lead 
Janaka to Mukti. The objector therefore, says, how is it that one and the same YidyA may 
lead some men to Mukti, and fail to lead others. To this, the author replies :—) 

The Devas get Mukti by one kind of Vidy^, while men get Mukti 
by another Vidy4. Even in these cases also, according to the difference of 
capacity, there are differences of results. Thus all men do not get Mukti 
from the same Vidy^, nor do all Devas. Therefore, the giver of that Vidyit 
which leads to the Mukti of the person taught, must be regarded as the 
Mukhya-Guru or the Principal Guru. There are others also who are called 
Gurus, namely, who teach Vidyds other than that which leads to the Mukti 
of the person taught. (In this sense, Jitvan and others were also Gurus of 
Janaka). 

MANTRAS. 

(In’the Mantra it has been said, “Prdnasyaiva Kamayayajyam 
Ydjayati ” for the sake of Prana—he offers sacrifice for him who is not 
worthy to be sacrificed To this an objector says, sacrificing fora 
person for whom it is not proper to sacrifice, accepting gift from a person 
from whom no gift should be accepted, theft, etc., are means of getting 
food, they are not means of pleasing the Lord, called Pr^na. How is it 
then that the ^ruti says that it is in order to please (Kamaya) the Lord 
Pr4na that one commits these improper acts ? To this, the Commentator 
says :—). 

A man takes his food, in order to please the Lord Visnu dwelling in 
the Prana of that man. (But an ordinary man does not know that he is 
taking food to please Visnu, but lie thinks that he does so to please 
himself). The ignorant people, similarly, commit theft (thinking that 
they are doing so, in order to get money to maintain themselves), but they 
really do so, through the will of the Lord Visnu. But even in their case 
they do not know that it is the will of Janardana, the ruler of Prana. 
Thus it is in the Pravritta, 
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MANTRA 4. 

(In tlie text it lias been said, Chak^us is verily Brahman. There, by 
the word Chak^us, the mere organ of sight is not meant, but it is a form 
of Visnu, called Chaksus, which is meant there. Therefore, the author 
says 

That form of Visnu which dwells in the eye is called Chaksus. 

(In the text we find that when a person sees through the eye 
people call him ^ Have yon seen ?’ and he answers, ‘ I have seen. ’ It is, 
therefore, objected that Chaksus in the text does not mean any form of 
the Lord; but the organ of sight, called Eye. The author says :—; 

The perception through other sense-organs, like hearing, smelling, 
etc., is not direct perception (Aparoksa), and therefore the text says—have 
you seen, etc. The perception of the external world is tlirough the grace of 
this Lord Vi^nu existing in the right Eye, and called Vitiva. When this 
Lord Visnu seated in the right Eye goes down to the throat, then the man 
enters the dream-statCi and the seeing of the waking object does not take 
place. The eyes are then closed, and all other senses go to rest, along 
with the closing of the Eyes. Therefore, Visnu is called the ruler of the 
Eye, and He gets the name of Satya or truth (because perception through 
the eye is the most direct means of acquiring trtith.) 

MANTRA 6. 

(In the text it is said that Visnu, called Ear, should be worshipped 
as Ananta, or infinite and endless. After mentioning this Infinity of the 
Lord, it is asked by Janaka, what is the nature of the infinity, and the 
answer is Dij^ab, or quarters. Now, these “quarters’’ or “directions” are 
called Ananta or endless, and this is unreasonable. The Commentator 
asnwers this objection thus : —) 

The All-pervading Bhagawaii is called Ananta, and He verily has 
the name of Dij^ also, for He exists in every direction (Dij^), and because He 
always commands (DeJ^ana), so He is appropriately called Dik or Direc¬ 
tor, as well as existing in every direction. 

MANTRA 6. 

(In answer to the question, what is the nature of joy, Yajnavalkya 
says that Manas is joy, sliowing thereby that the Bhagawat, under the name 
of Manas, gives joy to everyone. But in the illustration the son is said 
to be the giver of joy, and not the Lord. How is this? To this, the 
author says :—) 

Since, through the intervention of Visnu existing in Manas, a man 
through K4ma procreates a son on his wife, and that son gives joy to the 



422 


BmUADA'RA'NYAKA-UPAmSAT). 


father, how much more must the Lord Hari be a giver of joy, when, 
indirectly, through the son, a man gets so much joy ? This is in Brahma 
Tarka. 

(Aote. — The argument is what is known as Kaimutya Ny&ya. The Lord Hari must be 
very joyful, indeed, when a mere contact with Him, through the intermediation of Manas, 
gives so much happiness to one when a son is born. The Lord as Manas, or All-feeling, 
must be supreme joy. 

(Tn the sixth Mantra, YAjhavalkya mentions two Pratisth^s, and 
one %atana of the Lord in Heart. He says : — 

(1) Hridayam vai Sam rat sarvesdm bhutaiiam ayatanam. 

(2) Hridayam val Samrat sarvesam bhut4n4m Pratistha. 

\3) Hridaye hi eva Samr4t sarvani bhut§/ni pratisthitani. 

Thus there appear to be three statements regarding the heart. The 
two statements as regards the heart being the pratisth^ of all Jivas, the 
author explains thus :—) 

The heart is, in a general way, the Pratisth^ of all creatures, for 
tiley are always supported (pratisthitani) by the Lord in the heart; but 
they are more especially supported by the Lord in the sleep state of the 
creatures. (Hence the double repetition of pratistba). 

(Though the form of the Lord in the heart is one, how is it that 
three forms of the Lord in the Heart are mentioned. This is next 
explained :—) 

The first statement of heart being the 4yatana of all, means that 
<the Lord Purusottama, of the size of a span (9 inches) pervades the 
entire heart, and the heart so pervaded is said to be the ancient, eternal, 
abode of all Jivas. (Namely, the heart of every Jiva is the abode 
of that Jiva, and by heart is meant the Lord pervading the entire heart, 
to the extent of one span.) The second statement regarding PratisthS, 
means that the Lord entering into the very root of the pericarp of the 
lotusJike heart is called Mulesia, and has the size of (angusthagra) half 
a tliumb (3 inches). All Jivas are supported in their respective Mulei^a^ 
and so Heart is said to be the support of all Jivas. In this Hari, the 
purusaof the size of half the thumb (angusthagra), all Jivas rest in dream¬ 
less sleep. When He, the Lord, goes to the top of the pericarp of the 
heart-lotus where He has the size of a full thumb, the Jiva dreams. The 
Jiva awakens from this place, when sleep goes away. (This explains the 
three different sizes attributed to Hari—one that of a span, and the other 
thai of a thumb, and the third that of half a thumb). 

(But it has been said in another place that in waking condition, 
the Jiva is in the right eye, in dream state he is in throat, and in 
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dreamless susupti, he is in the heart. The Lord ruling over the waking 
state is called Viiva, over the dream state He is called Taijasa and over 
Susupti He is Prajha. (See Mandukya Upanisad.) But now it is said 
that the Jiva is always in the heart, in the Mules^a or the Lord in the 
root of the pericarp of the heart. And it is further said now, that the 
Jiva when it rises up from the root of the pericarp to the top of tlie peri¬ 
carp, it passes from dreamless state to dream state. Moreover, it is 
said again that the entire heart is the place of the Jiva: the heart of the 
size of a span. How are these conflicting statements to be reconciled ? 
This is no valid objection. As a matter of fact, the svarupa of Jiva 
(which is an atom) is always located in the heart, as the ^ruti says:— 
hridihi esa atm a. It cannot be said that in the dream state tlie Jiva 
passes from the heart to the throat, and in the waking state it goes 
to the right eye. For the above Sruti, hridy hy esa atma, implies that 
the Jivills always in the heart, and because the Vechnita Sutra, hridi, 
&C-, H. 3. 25) also declares that the heart is the seat of the Jiva. But 
when it is said that in waking state the Jiva is in the right eye, and in the 
dream state, it is in the throat, it means that the Jiva conies in intimate 
relation with those places, in those states, without leaving its seat in the 
heart; just as the light of a lamp may come in contact with various 
objects in a room, without moving from its place in the lamp. And so 
it is explained in the Vedanta ^utra Guiiad va dlokavat (II. 3. 24). 

(Why is it said that the form of the Lord in the heart is of the size 
of a thumb, &c., when, as a matter of fact, He is there in other sizes also ? 
This is also no valid objection. The space existing in the heart has the 
size of a thumb, and so, by a figure of speech, the size of the Lord 
pervading that space is said to be of the size of a thumb. Though the 
Lord is All-pervading, He is * metaphorically said to be of the size of a 
thumb when speaking .of His location in the heart). 

{It is further objected Jf the form of Visnu is the ayatana as well 
as the pratistha in the heart, why then the Sruti says heart is the ayatana 
and the heart is the pratistha ? To this, the author replies :~) 

This Bhagavan having three forms is designated by the term 
Hridaya, 

jVotc.—In the case of other organs, there was a separate S^yatana and a separate 
pratistha. Akasa was prati§tha there, ^^^t in the case of the heort, the seat of the Jiva 
as wcVl as of the Lord, Akasa is not said to be the pratistha. In the heart, one must look for 
no Image of the Lord, but for the Lord Himself. There the soul comes directly, and face 
to face in contact with his master, rnler and lover, the Lord Himself, and need not look 
to Sri for help. 

(An objector says, where do you get the meaning of pratistha to 
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be Image ? What is your authority for it ? The Commentator there¬ 
fore quotes an authority :—) 

It is said in the same (Brahma Tarka) : By ayatana is meant the place, 
and by pratistha is to be understood the upholding personality, (hence the 
Image.) 

(Thus we have three forms of the Lord in the heart: (U The Lord 
of the size of a span pervading the whole heart, (2 the Lord of the size 
of the phalange ol a thumb, existing in the root of the pericarp of the 
lotus of the heart, (3) the Lord of the size of a thumb, existing in the 
tip of the pericarp of the heart. An anguli is Ith inch in size, a span is 
equal to twelve angulis or nine inches in size, a phalange is equal to an 
anguli or fth inch in size. Thus, in waking state the Jiva pervades the 
whole heart or is in the Lord, having the size of nine inches, in dream 
the Jiva pervades the tip of the heart and is 1|- inches in size or the size of 
a thumb, for that is the size of the Lord there ; and in deep dreamless sleep, 
the Jiva is in Mule^a, or in the Lord, at the root of the heart, whose size 
is half a thumb or |th of an inch. The size of the Jiva is always atomic;. 

Here ends the Commeyitary on Saddchdrya Brahmam^n- 


Second or Kurcha Brahmanam. 

MANTRA IV. 2. 1. 

I ^ 'I 

m I mi 

1U ^ H 

Vaidehat, the king of the Videhas inra: Janakah, Janaka. 
Kvlrchat, from the throne. ^ Upa, up to Yajnavalkya Avasarpan, going; 

approaching 3^ Uv^cha, said. ? Ha. jutoto Y4jflavalkya, Oh Yajfiavalkya. 
5l Te to thee, ’w: Namah> salutation- * 1^3 Astu^ be. M4) me. Anu- 

d9,dhi, teach (about Moksa). Tft Iti. 5 ; Sab, He; Yfljnavalkya. UvAcha, 
said. ? Ha. SamrAt, Oh Sovereign. «rat Yatha, just as. Mahantam, 

long, AdhvAnam, path ■, distance, ^ Esyan, when going; in order to 
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go. Rath am ^ a chariot, m Va. Navain^ a boat, m Va, or, Sam4da- 

dita, may take. ^ Evam, in that manner. Eva, just, Etabhib^ these ; 

just mentioned. Upanisadbhih, by the Upanisads. TOf^uTr^T Sam4hi- 

tatma, pacified at heart. ^ Asi, (thou^ art. ^ Evam, in this way. 5 ^^: Vrin- 
darakah, superior ; chief, A(jhyah, rich ; wealthy, m San, being ; (though) 

thou art. Adhilavedahi having studied the Vedas. Uktopani- 

satkah, having been instructed in the Upanisads. Itah, from this world. 

Vimuchyamaiiah, when leaving ; when getting mukti, Kva, where. 

Gamisyasi, shalt go ^ Iti. Bliagavan, Oh venerable Sir. ^ Aham, I. 

m Yatra, where. Garnisyami, shall go. cm Tat, that. ^ Na, not. ^ 

Veda, (I) know Iti- ^ Atha, now. ^ Yatra, where. Gamisyasi, 

(thou) slialt go. cm Tat, that. ^ Aham, 1. n Te, to thee, Vaksyami, 

shall tell. ^ Vai, indeed. [ti q: Sail, that ; Janaka. Uvacha, said. 

Bliagav^ii, my venerable Sir. Bnivitu (be pleased to) say. xf^.Iti. 

1 . Janaka Vaideba (in order to hear teaching conduc¬ 
ive to his mukti) came down from his throne, (and approach¬ 
ing Yajilavalkya and prostrating himself before him as a 
pupil should), addressed him thus:—“0 Yajilavalkj'a! 
Salutation be to thee, teach me (the way to mukti).” 

Yajuavalkya said ” As one, 0 great King ! going on 
a distant journey, procures a chariot or a ship, so even thon 
art furnished with these secret doctrines (mentioned in the 
last chapter, and thereby thy heart is at rest) and, though 
surrounded by all distractions, like servants and wealth, 
thou- hast studied the Vedas and hast been taught the 
Upanisads. But dost thou know where thou shalt go on 
attaining Mukti ?” 

Janaka Vaideha said “ 0 venerable Sir, I do not 
know where I shall go.” 

Yajuavalkya said :—“1 shall tell thee now where thou 
shalt go (namely, what is thy future goal when thou shalt 
get mukti.”).—248. 

° MANTRA IV. 2. 2. 

» R U 

Esab, He» Indhah, indha; buiming. ^ Nama, is called, t Vai, 
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indeed. ^ Ha. Yah, who. ^ A yam, this. 5 ^: Purusah, tlie Purusa. 
Daksijje, right, wt Aksan, in the eye. ^ Tam, him. Etam, this. 
Indham, indha; the burning Lord. Santam, being ; existing. Indrab 

Indra. Iti, Achaksate, call. Paroksei^a, by an indirect or secret 

name; mysteriously. ^ Eva, only, Hi, because- Dev4b, the devas or 
gods. ^d^rfiRT: Paroksapriy4b» fond of speaking or, teaching about the Lord, by 
an indirect name. Iva as if: they seem. Pratyaksadvisah, not fond 

of speaking by the name directly. 

2 . Yajnavalkya said:—“That (well-known) Person 
who is in the right eye (of all) is verily Indha or the Shining 
One. (Him do all holy kings go, when attaining inukti.) 
And verily who is Indha, they (the devas) call Indra indirect¬ 
ly, for the devas are fond of mystery (and love to worship the 
Lord, under indirect names) and they dislike in a way what 
is direct (so that the evil-minded may not learn the secrets 
of the Lord for their selfish ends).—249. 

MANTRA IV. 2. S. 

#;qT: f^5T 

^ qf^flcIT ^TfVtqf 

#r U \ [\ 

m Atha, again. Etat, this, Vame, left, qiw Aksani, in. the eye. 
qqq^Purusa-riipam, purusa-like ,* in the image or shape of a man. ^ Es^, she. 
wm Asya, his; of the Purusa, who is in the right eye. qc^i Patni, wife, fq^ Vir^t, 
Virat by name ; Sri. Esah, this, Tayob, of them both 5 of Indra and 

Viraj. TOtq: Samstavabj song- sung in their praise (by Prdna). q: Yab, who. 
^ Hridaye, in the heart, Antab, inside. Esab^ He. qirani: Ak^sah, 

distinct sound (made by Praiaa). ^ A, full, and kasa, clear and distinct 5 that 
which can be heard by all beings, in the form of sound, when both the ears are 
closed. This is the eternal sound comprising all the Vedas. ^ Atha, again, 
qq: Esah, this, q: Yab> that. Iiqq Hridaye, in the heart of hearts. Anq: Antab, 
inside, Lohitapii^dah, the red lump ; the lotus of the heart. ^ Etat, 
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this. Enayoh, of them both ; of Indra and Viraj. Annam, place of 

eating food, because they both eat the food here in this lotus. Atha, again. 

Enayoh, of them both ^ of Indha and Vir4j. mr\ Etat, this, Pr^va- 

ra^am, garmentj retreat, Yat, that. ^ Etat, which, Hridaye, in the 
heart. ^ : An tab, inside. W5 r J^lakam, garland, iva^ like, m Atha^ 
again ; more over, that, m Es^, this, Hridayat^ from the heart. 

Urdhva, upwards- Nadi, nerve ; artery, Uchcharati, goes up (to 

the head). ^ Esa, she; that. Etayoh, of them both. Sancharani, 

for moving^ for promenading, as if taking exercise after food. Sritih, path ; 
road, w Yatha, as. Kesah, a hair- Sahasradha, a thousand times. 

Bhinnah, divided. ^ Evam, so. Et41;i, these. Nadyab, nerves; 

arteries- firm Ilita, hita ; the benevolent, so called, because they do good to the 
Jiva, or because they approach very close to the Paramatman, the great Lord 
within. N^tma, called. ^ Asya, His ; of the Jiva. ^ Hridaye, in the heart. 

Antal.i, inside, nfsfen Pratisthit^, situated. Bhavanti, are- wR: EtAbhib, 
by these nerves or arteries, Etat, this, Asravat, the finer and subtle, 

(and^ therefore, almost imperceptible) portions of the food eaten by the Jiva, 
Aaravati, goes^ proceeds for the enjoyment of the Atman. % V’ai, indeed. 

Tasm4t^ by that (eating by the paramatman of this subtle food). Esah, He; 
the Paramatman. Asm^t, from this- anfrtm S4rirat, from the embodied or 

corporeal, Atmanah, from the Jiv^tman. Pravivikt^htetarah, 

ths eater of a quite different food, the eater of a very subtle food. ^ Eva, cer¬ 
tainly. Bhavati^ is. Iva, as if, because iu Avat§,ra (^^k) the Lord eats 
the gross food as well; it is therefore the word (iva) has been used. Or, the 
word iva- indicates that the food of the Jiva may be the food of the Lord ; 
but the food of the Lord must not necessarily be the food of the Jiva. 

3. Again, there is in the left eye, a form of the 
Lord (Purusarupa), that is. His consort nailed Viraj (Sri). 
Of these two (Indha and Sri) is this song of praise within 
the heart (heard so) full and distinctly. And that which is 
the red lump within the heart is the (place of eating) food 
of these two’(Indha and Viraj). And that which is like a 
garland within the heart, is the garment of these two. And 
the road of these two on which they move about, is this nadi 
(artery or nerve) which rises upwards from the heart. And 
so the nadis, called HitS (the Benevolent), like a hair divided 
into a thousand parts, are placed inside the heart (of all 
Jivas). Through these Hita nadis, indeed, that (food eaten by 
a J|va becomes volatilised and its) subtle portion flows out 
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(as it were, in a continuous) flowing (and that subtle invisible 
food is eaten by these two Lords). By that (eating of the 
subtle food), this (Supreme Self) is distinguished from this 
corporeal self (the Jiva for the food of the Lord is, as it were 
purer and subtler).—250. 

Note ,—^The foree of the phrase ‘ «s it were ’ is to indicate that when the Lord 
incarnates as an Avatara, then He eats solid food also, and not merely the refined essence 
of the food taken by a Jtva. The Paratn&fcman is the Eater of a quite different food, differ¬ 
ent from that of the Jivatman and of this body. 

MANTRA IV. 2. 4. 

sRfr# sriTirr 

srnur wii ^ 

?r ff ?T ^ 'I 

srmTs^'TTrf ^ 

f^fT II « II 

flc#Pi’ arsnirn ii s, ii 

nrg: Prdnchabi of the east Pra^jab, the Leader, the Regents, Indra, 

AgnI, and their wives, Pasyn, His; of tlie Pavamatman. Prdcln, East. 

This includes the south-eastern comer and Agni, the God thereof, and his wife. ^ 
Dik, direction ; situated in tlie eastern direction ^fgnrr: Daksi^jdh, of the south. 
jiwjt: Pra^idh, the llegent^^^ the Leaders Yama («m), Nirriti and their wives. 

Daksip^, southern, Dik, direction ; situated in the southern direction, 
JTw: Pratyanchah, of the west, msr, Pr^pAh, tlic Regents, the Leaders, Varupa 
and VAyu, and their wives Pratichf, western, Dik, direction ; situated in 

the western direction. Udanchah, of the nnrth. win: Prapah, the Regents, 

the Leader, vSoma and IsAna, and their wives, Udichi, northern, Dik, 

direction; situated in tlie northern direclion. UrdhvAb, upwards, wuri- 

PrApab^ the Regents, the Leaders, Chatnrmuklia and the Chief air, and their 
wives, UrdhvA^ upward ; Zenith, Dik^ direction ; situated in the upward 
direction. AvAhehah., downwards; Nadir.. mm: Praoab, the Regents, the 

Leaders; Sesa, KAma, and their wives, AvAchf, downward, Dik^ 

direction ^ situated in the downward direction. Sarve, all. wn: PranAh> the 
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Regents, tlie Leaders, Sesa and K4ina, with their wives. Sarvah» all. 
Disab, directions; situated in all the directions Sah, tlmt. Esab, the 
Paraniatman. Iti, such ; touched with misery, like Bralima. ^ Na, not. lU, 
such ; milouched by misery, like Mukta Rama. ^ Na, not. Atma, Vistju. 

AgTiJiyah, incapable of being grasped as a whole; (incomprehensible).. Rf 
Hi, because. ^ Na^ not. Grihyate, has ever been grasped, or comprehended. 

Asiryab, incapable of wearing out. Hi, because. ^ Na, not, ^5^ Snyatc^ 
has ever worn oat. Asafigal; ^ such as does not come in contact (with any 

thing foul.) f? Hi, because. ^ Na, not. Sajyate, has ever come in contact 

with. Asitab, free from bondage. ^ Na, not. Vjrathate, is subject to 

pain. "=7 Na, not- Risyati, is subject to destruction. Iti. Janakab, 

Oh, Jaiiaka. Abhayam, him who removes the causes of fear of those that 

have attained Mukti; the Param^tman. w: Praptah, possessed of: reached. 

Asi, art. % Vai, to be sure. ^ Iti. YAjhavalkyab, Yajfiavalkya. 

Uv4cha, said, ^ Ha. Sah, that. Janakah, Janaka. Vaidelialj, the 

king of the Videhas. Uv4clia, said. Ha. Bhagavan^ Oh Venerable 

sir. YAjnavalkya, Yajnavalkya. Abhayam, the Remover of fears, 

Tv4, to thee, Gachchhat^t, may go ; may be thine. Yab, because, (thou). 

Nah, us; me. mi Abhayam, him who removes the causes of fear of those 
that have attained Mukti, tlie Param^tman. Vedayase, makest (us) know ; 

liast taught about. ^ Te, to thee. . Nainah, salutations. Astu, be. 

Ime, these ; of which I am the king. ' Videhah, the land of the Videhas. 

Supply, ^ ^3 (Tava Yathestam bhogaya santu), be at your disposal 

for your enjoyment. ^ Ayam, this, m Aharn, T. tjjRh Asmi, am. Tjrfi Iti, 

4 . His Regents in the Eastern (and South-eastern) 
quarters are (Indra and Agni, and their wives) who rule the 
East (and South-east.) 

His Regents in the South (and South-western) quarters 
are (Yama and Nirriti, and their wives, who) rule the South 
(and the South-west.) 

His Regents in the West (and North-western) quarters 
are (Varuqa and lower Yayu, and their wives) who rule the 
West and North-west.) 

His Regents in the Northern (and North-eastern) quar¬ 
ters are (Soma and Isana, and their wives) who rule the 
North (and North-east.) 

His Regents in the Zenith (are Chaturmnkha and the 
Chief Vayu, and their wives, as they rule) the Zenith. 



430 


BBI.EA DARAEY AKA-UPANIBAD. 


His Regents in the Nadir (are t^esa and Kama, and their 
wives, as they rule) the Nadir. 

His Regents in all these quarters are all these Pranas 
or Rulers. The Supreme Self is Neti, Ned. He is Incom¬ 
prehensible, for He cannot be fully comprehended. He is 
Imperishable, for He cannot perish, He is Utiattached, for 
nothing can taint Him, He is Unbound, for He is not subject 
to pain and destruction. 0 Janaka, thou hast (almost) reached 
the Fearless.—Thus said Yajnavalkya. 

Janaka Vaideha said ;—“ May that Remover of fear 
come to thee, 0 Yajnvalkya, thou who hast taught us, 
0 Venerable Sir, this Remover of fear. My salutations be to 
thee. Here is the whole land of the Videhas, and here am 
I (do with them as it pleaseth thee).”—251. 

Here ends the Kurcha Brahmanam, 

The Bhasya on the Kuroha Brahmanam. 

MANTRA t. 

The King, getting down from the throne and going up to the saint 
Yajnavalkya, requested him to give him such instructions as he was fit for. 
One must worship that particular form of the Lord Paramatman which 
he will obtain in Mukti, and by such worship alone there is Mukti. It 
was with the object of knowing this particular form of Brahman, suitable 
for his emancipation, that the King asked the question. It has been said 
in the Padmapurana—that the term ^Vrindaraka’ (used in the mantra 
means) he who is approached by the Vrindas or servants. A master of 
many servants is a Vrind^raka. 

MANTRA 2. 

The Lord Janardana, who is also called Indra, and who is in the heart 
of the Kings and who is also in the heart of Indra as well as of Yama, is 
to be attained by the Kings, when they get Mukti; therefore, that Lord is 
to be meditated on, and his wife is Viraj (f^^) who is supported by Him. 
Viraj is another name for ^ri, 

MANTRA 3. 

All Jivas are constantly chanting the praises of these two, the Lord 
and His wife ; and this their praise-chant is ever beard when both ears 
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are closed. This mystic song so heard, is the true essence of all the Vedas. 
That praise is called Akaj^a or Ever-disinct Sound, because it is directly 
heard by all the beings, (^^full, all, clear, distinct). The Lord 
Visnu is in the right eye of all beings when they are awake. On the 
eastern direction of Him, there are firmly placed Indra and Agni, with 
their wives; on His south, are the two gods, Yama and Raksasa ; 

on His west, are Varuna and Vayu ; on His north, arc placed the two gods 
Soma and li^ana; on the upper direction (Zenith) are Brahma and the chief 
of the Vayus ; and on His downward direction ^Nadir'^are the two gods, ^esa 
and Kama; and each of these gods of directions has his wife with him. The 
four devas (two gods and two goddesses) in each of the directions, are called 
Pranas—the Leaders or guides, or Regents (prana=pranetri) which is the 
derivative meaning of the word Prana. The word Prana is also applied 
to the senses or indriyas, in a secondary sense only. Then the King closes 
with a prayer—‘‘May the Paramatman, the remover of the fears, be thine, 
0 Yajhavalkya, &c./’ he means to say, “ helpless as I am, I am unable to do 
anything in return for the teaching given to me, 0 Yajhavalkya, and so 
I pray that the Lord might remove all thy causes of fear,” This prayer 
is thus like the prayer—3^;—(sa Bhagavan Svakritena 
tusyet)—May your Lordship be pleased with your own acts.” 

The 'word Indba means luminous. The Lord truly enjoys the objects 
that are enjoyed by the Jiva; but the contrary is not true, for the Jiva does 
not enjoy the experiences of the Lord, whilst tie enjoys them as the 
Adliisthata (^rf^rerccr) He enjoys such portions of the objects of enjoy¬ 
ment as are beyond the reach of the Jiva and his Indriyas, on account of 
the extreme subtlety of those portions. Such is the teaching of Padma 
Purana. 

Here ends the Bhdsya on Kil?*cha Br&hmaiiam, 


Jyotir (Third) Brahmanam. 

MANTRA IV. 3. 1. 

f 
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11 ? II 

Yajnavaikyal;!, Yajnavalkya» Janakani, to Janaka. Vaicleham. 
the king of the Videhas. Jagama, went, m 8 a, He 5 Yajhavalkya. ^ 

Mene, thought within himself. ^ Na, not. Vadisye, (I) shall speak anything. 
But MadhA^a reads it thus :—(with him), (I shall hold au 
amicable discussion) He takes ^ 1 . as an upasarga. Iti. Atha, now ^ it so 

happened, ^ Ha. ^ Yat, when, Janakal?, Janaka. Vaidehah, the king 
of the Videhas. Cha. Yajnavalkyah, Y4jnavalkya. Cha, and. 

Agnihotre, on the sacrifice called Agnihotra. Samudate. Held a discussion 

Tasmai, to him) to Janaka. Yajnavalkyah, Yfijriavalkya. Varam, a 

boon. ^ Dadau, gave ; promised. ^ Ha. Sah, He ; Janaka. Kfimapras- 

narfi, questions according to his desire 3 the asking of questions as he liked. 
^ Eva, only. ^ Vabre, chose 3 asked for a boon. ^ Ha. ^ Tam, that; such a 
boon. ^ Ha. Asmai, to him 3 to Janaka. Dadau (Y4jnavalkya) gave. ? 
Ha. Samrfit, the sovereign. Eva, it was. Tam, to him. Purvah;, 
first Paprachcliha asked 3 put questions to. 

1 . ys.jiiavalkya once went to Janaka, the King of the 
Videhas, eager to hold an amicable discussion with him 
(samvadisye). Formerly, when Janaka Vaideha and Yajha- 
valkya had held a discussion on the Agnihotra, Ydjflavalkya, 
had granted him a boon. Janaka chose the right to put 
him any question he liked. Ydjnavalkya granted this boon. 
It was, therefore, the monarch who put the question first 
(not waiting for Yajhavalkya to begin).—252. 

Aote.—See &"atapnf/ia Brahmanaviy XI. 6. S. 10 for the granting of the boon. 

MABHYA’S COMMENTARY. 

MANTRA 1. 

“ Yajnavalkya, having given Janaka a boon, that he might ask him 
any questions that lie liked, went to the city of Videhas, wishing to hold 
a san>v4da (an amicable discussion), for holy men are always most eager 
to hold sacred ((Gastric) conversations.” It is thus in the Skanda Purina. 
The object of the saint’s going there, was to carry on with the King 
Janaka a discussion of the nature of samvada (an amicable discussion, 
and not Vada). In spite of all that the King Janaka (eager as he was 
and to give effect to the boon received by him), was the first to ask him 
questions, and did not wait for YSjhavalkya to begin. (The proper 
etiquette is that the guest should begin). 
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MANTRA IV. 8. 2. 

H H u 

«ITT!^?^ Yijnavalkya, Oh. Y4jhavalkya. m Ayam, this. 5 ^: Purusab, 
purusa; man of the world, who must need some light to guide him in all his 
doings. Xinjyotib, of what light; guided by what light. It is a com¬ 
pound word, meaning kim jyotih yasya, asau. ^ Iti. Samrat, Oh 

sovereign. 0 Great King, Adityajoytib, of the light of th^ sun is 

guided by the light of the sun. Iti. Uv^clia, (Y 4 jhaval|kya) said, 
f Ha. Adifcyena, by the Sun. Jyotisa, by the light; by the help 

of the light. ^ Eva, even, chiefly : there are other lights like sound, &c., co¬ 
existent with the sun. m Ayain, He, man. Aste, sits down. Palyayate, 
walks-to and fro, goes to villages, &c. ^ Karma, work ; business. 5 ^ Kurute, 
does 5 performs. Vipalyeti, comes back : returns, Iti. Yajhaval- 

kya, oh Y4jhavalkya. mi Etat, that; what thou hast said. ^ Evam, so. ^ Eva, 
just. Iti. 

2 . “ What is the light of this man, 0, YSjnavalkya? ” 

(asked Janaka). 

(YSjnavalkya) said. “ The sun is (chiefly) his light, 
oh. Sovereign. (It is) by the light of the sun mainly, (that) 
he sits down, undertakes a journey, performs his business 
there ; and comes (then) back (home).” 

“Just so, oh, Yajnavalkya ”—(said Janaka).—253. 

MANTRA IV. 3. 8. 

^ 

f# a ^ a 

Yajnavalkya, oh Yajnavalkya. Aditye, the sun. Astamite, 
having set. ^ Ayam, this, Purusab, purusa; man of the world, 
Kimjyotib, of what light j guided by what sort of light. Iti. Chandra- 

mab» the moon. Eva, even, mainly, chiefly, Asya, His; man’s, Jyotih, 
light; the guiding light, Bhavati, becomes, Iti. Chandramas^, by 

the moon, Jyotisa, by the light; by the help of the light, m Eva, mainly. 

8 
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^ Ayam, He ; man. Aste, sits down, Palyayatc, walks about, goes to 

a journey. ^ Karma, work j business, jsn Kurute, does ; performs, 

Vipalyeti, comes -back- Iti. Yijnavalkya, oh, Yhjnavalkya. 'wu 

Etat, thatj what thou hast said, Evam, so. iJ? Eva^ just, irfu Iti. 

3. “ The sun having set, of what light is this man, 

0, Yajnavalkya ?” (asked Janaka). 

Yajnavalkya said :—“ The moon is mainly his light. (It 
is) by the moon-light mainly (that) he sits down, undertakes 
a journey, performs his business (there), and returns 
(home).” 

“ Just so, Yajnvalkya,” (said Janaka).—254. 

MANTRA IV. 3. 4. 

U 9 U 

Yajnavalkya, oh Yajnavalkya. Aditye, the sun. 

Astamite^, having set. Chandramasi^ the moon, wim Astamite, having set. 

Ayam^ this- : Purusah^ purusa ; man of the world, Kinjyotih, of 

what light; guided by what sort of light. Eva, it is; mainly, xfn Iti. 

Agnih, fire. ^ Eva,, mainly. ^ As^^a,, His; man’s. : Jyotih, light; the 
guiding light. Bhavati,, becomes. ^ Iti. Agnina, by the fire. 

JyotisA,, by the light; by the help of the light, Eva,, only; mainly. 
^ Ayam^ He; man. Aste, sits down. Palyayate, walks about, under¬ 

takes a journey. Karma,, work; business. ^ Kurute, performs ; does. 

Vipalyeti, comes back from journey, Iti. Yajnavalkya, oh 

Yajnavalkya. ^ Etat,, that; what thou hast said. ^ Evam,, so. ^ Eva, Just. 
^ Iti. 

4. “ The sun having set, 0 Yajnavalkya, and so also 
the moon, what is the light of this man ? ” 

YAjnavalkya said ; “ It is Fire that becomes his light. 
(It is) by the light of fire mainly (that) he sits down, under¬ 
takes a journey and performs his business there and returns 
from it.” 

“Just so it is, Yajnavalkya,” (said Janaka).—255. 
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MANTRA IV. 8. 5. 

qi4 ^ f^q^rW^ 

m qtf^^ Tq^TS#S5q ^ 

Yajnavalkya, oh Y4j‘fiavalkya. qniqrJj Aditye (in) the sun. 
Astaraite, having Bet. Chandramasi, (in) the moon, qr^d^ Astamite^ having 

gone down. qn% Agnau^ (in the) fire- ^liq sAnte^ having been extinguished. 
^ Ayam, this, qqq: Purusab, purusa ; man of the world, : Kihjyotibi, 

of what light; guided by what sort of light, qq Eva^ mainly. ^ Iti. qrqj^ 
Vak, sound; it does not mean the organ of speech, qq Eva, mainly, Asya, 
His; man*8. Jyotib, the light, the guiding light, qqfn Bhavati, becomes. 

Iti. qrqr V4ch4, the sound, Jyotis4, by the help of the light, qq Eva, 

mainly, it is. ^ Ayam, He ; man. qinu Aste, sits down. q?qq^ Palyayate, walks 
about, undertakes a journey. ^ Karma, work ; business. ^ Kurute, per¬ 
forms. fqq^fq Viplayeti, comes back, qfu Iti. Samrdt, oh sovereign, qwu 

Tasmat, therefore. % Vai, to be sure, m Yatra, when ; when there is neither 
the sun, nor the moon, nor fire, qq: Svah, one’s own. qdq Api, even, qrl^: 
P4pih, the hand, q Na, not. rqrqgfqu Vinirjn4yate, is distinctly seen owing to the 
intensity of darkness brought on by the absence of the sun, the moon, and fire, 
qm Atha, then. ^ Yatra, where, qr^ Vdk, the sound, the voice, Uch- 

charati, proceeds, is uttered aloud, m Tatra, thither, qq^fq Upanyeti, goes 
towards, qq Eva, it is. Yajnavalkya, oh Yajnavalkya. vqu Etat, that; 

what thou hast said, qq Evam, so. qq Eva, just, ^fq Iti, 

5. “ The sun having set, and so also the moon, and 

the fii'e also being extinguished, of what light is this man, 
Oh, Yajnavalkya ? ”—(asked Janaka). 

Yajnavalkya said : “ It is the Voice, that becomes his 

gTiiding light. (It is) by the light (guidance) of the Voice 
mainly (that) he sits down, undeidakes a journey, performs 
his business there, and then comes back (home). It is, there¬ 
fore, Oh monarch, when (even) one’s own hands are not 
visible, then a man goes thither, whence the voice comes.” 

“ Just so it is, Ydjfiavalkya,” said Janaka.—256. 
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MANTRA IV. S. 6. 

^F^nrt 5^ I 

u ^ u 

Y4jnavalkya, oh Y4jhavalkya. Aditye, (in) the sun. 

Astamite, having set. Chandramasi (in) the moon. Astamite^having 

gone down. Agnau, in the fire, S4nte, having been extinguished. TQhrrai 
S4nt4yam, in the ceasing. ^ V4chi, in the sound or voice. ^ Ayam, this. 
5 ^: Purusah, purusa ; man of the world, Kimjyotih^ of what light; 

guided by what sort of light. ^ Eva, it is. ^ Iti. Atma, the Self^ the Lord 
Atman, Visiju. ^ Eva, mainly. ^ Asya, His 5 man’s. Jyotih, the light; 

the guiding light. Bhavati, becomes, ^ Iti. Atman4, by the Self, 

Lord Atman. Jyotis4, by the help of the light. ^ Eva, only; it is. m 

Ayam, He ; man, Aste, sits down. Palyayate, undertakes a journey ; 

walks about, Karma, work; business. 5 ^ Kurute, performs, 

Vipalyeti, comes back. ^ Iti. 

6 . “ The sun having set, and so also the moon, the 

fire being extinguished and the voice ceasing utterance, 
what is the light of this man, 0 YSjnavalkya ? 

YSjnavalkya said : ''It is Self (Atman) that becomes 
his Light (through human Reason). (It is) by this light 
of the Self always (that) he sits down, undertakes a journey, 
performs his business there, and then comes back home.'' 
—257. 

Note.~God is tlie perennial Light of man, but His guidance becomes more manifest 
when the worldly bustle ceases, and the Pure Reason finds its full scope. 

MADHVA’S COMMENTARY. 

The word Atman here means the Lord Bhagavat. He alone is the 
light of this man, as says the Skanda: “ The great Lord Visnu is the 
sole light or guide of the “ Jivas, whether there be present or absent such 
luminaries as the sun, the moon, etc. When, however, there is an absence 
of the sun, etc., this Light of the self becomes more prominent, and so it 
is easily understood, that the Atma is the Great Light or Guide. The 
Jiva even is not independent (to become his own light); the Lord Janar- 
dana illumines the Buddhi of tfie Jiva, and thus the Great Lord makes 
the Jiva work, even in darkness.” (So the Atmic Light does not mean 
the light of one’s own self, but the Light Supreme). 
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MANTBA IV. 8. 7. 

I %RTr?T:5rT%| 

5^: ^ ^TTR: %5TFT- 

^ I ^ ^^Rf^r^mfcT 

wt: Katamal?., which. Atman, lias several meanings, namely, human soul 
(Jiva), body, senses, &c. Out of these, to what do you refer ? Atm4, the 

Atman, xfa Iti. ^ Ayam, he. Yab, who, %twi: Vijnanamayah, full ot 
Vijnana or knowledge. Pranesu, in the indriyas or senses. ^ Hridi. in 

the heart, ^ : Antah, inside residing, i Jyotib, the light; the guide of 
the Buddhi, &c. of the Jiva. 5 ^ : Purusah, the purusa ; the Supreme Person, 
possessing all the six divine attributes in fullness. ^ i Sab, He. : Samanab> 
ever the same ; unchangeable. ^ San, Being. ^ Ubhau, both. Lokau^ 

worlds ; either Bhuloka and Dyuloka or waking and sleeping 

states. Anusaheharati, travels, by causing the Jiva to travel through 

them, 'wifn Dhy4yati, thinks. This word has here the sense of a causative 
verb ; the Atman makes the Jiva think, Iva, a little. The Jiva thinks out 
his little t*bought. Lelayati, takes. This word has also the sense of 

a causative verb, like ^ Iva, a little. The Jiva grasps a little. Sah, 

He^ the Atman, Hi, again, : Svapnah, dream ; but here it means the 

bringer on of dream in a Jiva. Bhutv4, becoming. ^rrMrityob, of death. 

Rhp^pi, forms. The waking consciousness or the physical plane is called 
here the “ forms of death.'* By causing dream, the Lord takes the Jiva away 
from waking (^‘forms of death ") to dream consciousness ; or from the physical 
plane C forms of death to the astral plane, Imam, this. ^ Lokam, world. 

Atikramati.^eurpasBess makes the Jiva transcend this world. 

7. Which is the Atman ? (asked Janaka). 

“He is the Supreme Person, who is All-knowledge, 
who is in the senses (as their Master), who is in the heart. He 
is the Light. He, remaining ever the same (Samana), causes 
the Jiva to migrate to both worlds, and makes him think 
a little, grasp a little. Again, being the Dream-Producer, 
He makes the Jiva transcend this world of mortal forms.” 
—258. 

jVote.-<-“ This world refers to the waking consciousness as well as to the physical 
plane. It also means the condition of bondage or Sahsira. 

MADHYA’S COM-MBNTARY, 

It is thus said in the Mahamimansa :—This Great Lord is said to 
be Dhyayativa “ thinks, as it were, slightly ” because being 
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Himself independent, He, the Lord, causes the Jiva always to think. He 
is said to be Lelayativa ‘‘grasps as it were, slightly,” because 

he causes the Jiva to grasp things. For he is the Lord of all Lords even. 
He is said to be Vijhanamaya “all knowledge,” because he 

is full of knowledge. He is said to be Samajia because he is always 

the same; for always remaining the same, owing to His unchangeable¬ 
ness, He produces all changes in the Jiva. He makes it travel both the 
worlds, taking it along with Him. The Great Lord is called Dream 
(Svapnal, because He produces the dream condition in the Jiva. “Imam 
lokam ” in the mantra means the state of consciusness, called waking. It 
is called “ mj-ityo rupani”or “forms of death,” because the essential 
nature of waking consciousness is always death, inasmuch as it is the 
cause of committing all sorts of sins, and sin is death. By bringing about 
dream state, the Lord saves the Jiva, for the time being, from these 
“forms of death,” from the commission of fresh sins. (The Mantra has 
another meaning also). “Imam lokam ” in the mantra also means the 
Physical Plane, the Bhuloka. “ The Lord takes the Jiva, after death, away 
from “ this world ” into the other world called Antariksa or the Astral 
Plane ; and “Svapno bhutva,” then means, “by becoming the carrier of 
the souls to Astral or Dream world, after death.” For, in this world. 
Called Bhh, the Jivas are subject to quick and constant deaths, and so it 
is “ inrityo rhpani.” Deaths there.are of various kinds in this world, 
called Bhu; and these deaths are the consequences of various kinds of 
sins committed in this world. It has, therefore, been said that the various 
kinds of deaths are “ the forms of death.” The term Prithivi or earth is 
synonymous with waking (jagrata) consciousness; and the term heaven 
(svarga) is synonymous with (subupti) or dreamless sleep-consciousness ; 
and the term Astral Plane (antariksa) is synonymous with dream (svapna) 
consciousness.” It is thus in the Mahamimansa. 

[An objector says: just as you have shown that the -above Mantra 
cannot apply to the Jiva, because there are indications in it which show 
that they are non-applicable to Jiva, so we say that the above Mantra is 
not applicable to the Is vara also, for there are indications in it which show 
that Jj^vara could not have been meant by this Mantra. The Mantra s^ys 
—“becoming a dream.” 

How can this apply to the Lord ? How can the Lord become a 
mere dream ? This the author explains ] 

SvapnobhhtvA means svapako bhutvJ, namely, being the .cause of 
producing dreams. It does not mean “becoming a dream,” but becoming 
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“a dream-producer.’’ Nor does this word Svapnobhutvd apply to the Jlva, 
for not even the Jiva becomes a mere dream, but he experiences dreams. 
So it cannot apply to the Jiva even. In fact, the word Svapna is derived 
from two words, Svapam-nayati, leading to sleep. He who leads to or pro¬ 
duces {na —meaning leading) sleep or Svapa, the H in is an affix, and 
so Svapna is sleep-producer. The na in svap-na, is thus a portion of the 
verb nayati, ‘'who leads.” Here ends Mantra seven. 

MANTRA lY. 8, 8. 

H flRTrT5!I: U c; U 

: Sah, He. Vai, verily, m Ayam, this, : Purnsah, the Jiva ; the 
Lord. This Mantra applies both to the Jiva and the Lord, siw^: J%amanaJ;i, 
having been born in the case of Jiva, and cansing it to be born in the case, of 
the Lord, Sariram, the body, : (1) Having got; the Jiva having 

got the body, when applied to the Jiva ; (2j Causing the Jiva to get the body, 
when applied to the Lord, : PApmabhih, with sins. wwitI Samsrijyate (1) 

(the Jiva) comes in contact with, (2) The Lord comes in contact with, sins figura¬ 
tively only, n: Sah, He, (1) the Jiva ; (2) as well as the Lord, fwmnj: Mriya- 
m&nah, (1) Having died ; (2) Having caused the death. ew H iW’t UtkrAman (1) 
Having got Mukti; (2) Having given Mukti to Jiva. PApmanah, sins, 
VijahAti, (1) gives up (2) makes it give up. ^ Vai, indeed. 

8. (1) This Purusa (Jiva), indeed, comes in contact 

with sins, when he is caused to he born ; and is made to 
assume a body (by the Lord). He gives up sins when dead, 
i.e., when he gets Mukti. 

(2) This Puma (the Lord), indeed, comes in contact 
with evil, as it were, when he causes a Jiva to be born and 
to assume a body and commit (evil deeds); and when 
He gives Mukti to the Jiva, He (metaphorically) gives up 
all sins, (for the giving up sins by the Jiva, redounds to 
the glory of the Lord).—259. 

MADHVA’S COMMENTARY. 

As the word Lokau in Ubliaulokau “ both worlds ” in the mantra has 
a double meaning., yis, (1) worlds or planes, ( 2 ) states of consciousness 
so also the ^ruti ^ (Sa va ayam j^yamS^nah) &c., has a double 

application, viz., (1) it refers to the Lord or the Paramatman ; and (2) 
to the Jiva. (But how do you say that this Mantra refers to Jiva as 
well ? Throughout it the reference is to the Lord, where do you find any 
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suggestion or implication of the Jiva in this portion of th.e Brahman am ? 
To this, the Commentator answers :— 

This portion of the Mantra also refers to him (,the Jiva), because he 
is implied as the object whose light or guide is this Paramatman Visnu. 
Again, when this portion of the Mantra refers to the Lord, it speaks of 
Him as Svatantra independent, and all-pervading. The terms 

Mfiyamanah ‘dead,’ and Jayamanah “born’’ are 

applicable to both the Jiva and to his Leader, the Paramatman, for the 
latter regulates and controls the births and deaths of the Jivas, and in 
this sense He is said to be “ being born,” “ being dead.” (Just as the 
conquest or defeat of the soldiers in the field, can also be applied to the 
king, their leader). When the Paramatman takes or considers the sins of 
a Jiva, whilst giving punishment to him for sins committed, He is 
said to come in contact with sins While the Lord gives 

Mukti to the Jiva, He also is said to have derived the benefit of it, and so 
He is said to have given up these sins I 

(Even admitting this, how has this text a double meaning ? No 
doubt it can apply both to the Lord (Ife) and to the human soul (Jiva), so 
far as birth, death and contact with sins are concerned : but how can the 
text apply to the Jiva when it says that “ it leaves behind all its sins.” 
A Jiva can never destory his own sins, the Lord alone is the destroyer of 
sins. To this, the Commentator answers :—) 

So also the Jiva, at the time of Mukti, is said to have left behind or 
given up all sins. 

Since the Eternal Lord cannot die and cannot be born, therefore, 
the verbs “ JayamUna,” “ Mriyamanah,” “ Prasvapiti,” “Atikramati,” &c., 
should be taken in their causative sense. “ Jayamanah “He causes 
the Jiva” to be born;” “ Mriyamanah” = “He causes the Jiva” to die;” 
“Prasvapiti ” = “ He causes the Jiva to sleep,” and “Atikfamati” = “He 
causes the Jiva to go.” Such should be their explanations. There 
are many similar explanations in the Sanskrit language, such as “ VL 
vaham kritva,” meaning “Vivahain karayitva.” “ Tadetanme Vijanihi” 
in the sense of “Vijhapaya.”'"-’ Moreover, there is a rule in the Sanskrit 


As in the sentences— 

(1) g n 

(2) I 

''Cause me to know this, 0 Hari, as I am dull of intellect.” 

(3) fI 

(4) 51^*' 
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gr3mmar*--:-“Svatantryasneliayor antarnich iti.'' In order to show Sva- 
tantiya of the Prakriti and Sneha, the sense of the Nich affix (causative) 
is implied by being always understood in these roots. 

In fact, no separate affix, denoting a causative sense, is emplo 3 md in 
such cases; and the simple root has also the sense of the causative verb 
hidden in it. 

[Having thus explained the phrases which might have been taken 
to denote a Jiva, and having explained them as referring to Visnu, 
the Commentator now shows that if these phrases be not so taken to 
refer to Visnu, and be taken to refer to the Jiva, then they would be 
absurd:—] 

How, if these phrases be taken to apply to a Jiva, then you ex¬ 
plain the sentences where it is said— 

Svayam vihatya, Svayam nirmaya, sravantyah srijate—Stopping 
himself their activities, producing the objects, he creates rivers, &c/’ 

If these phrases mean that stopping all external activities, the 
Jiva creates dream objects, then he would not be the all-creator. The 
^ruti, however, says, Sabi kai t^, “ He verily is the all-creator.^^ 

iVote.— It may be asked, how is it possible for the Jiva who lies inactive, to create the 
objects seen in the dream condition, when it is admitted on all hands that the Jiva has 
not the capacity of doing anything and everything ? Therefore, in these sentences the 
Paramfitman is meant, and not the Jiva. 

Again, supposing for argument's sake that these sentences speak 
of the Jiva only, how could these ideas be in conformity with the idea 
in the seJitences:—“Svapnena s^riramabhiprahatyasuptah suptSnabbi 
ch^ka^iti—" ‘‘after having joined (the Jiva) with (either) dreamy condition 
(or heaven or with Moksa), “He" sees (the Jivas) that are in the dreamy 
condition (or in heaven, or that enjoy Mok^a), though He Himself has 
no dream (no heaven, and no Moksa)." 

[If it be said that out of the different indications in these Mantras, 
some point to the Lord, and some of them clearly point to the Jiva, 
and then they have been so used, in order to show that, as the final truth, 
there is no difference between the Lord and the Jiva, and therefore the 
text uses tliese Mantras indifferently, some time applying them to the 
Jiva and some time applyjng to the Lord. To this the author replies:—] 

Besides, these sentences are quoted as a convincing proof of the 
distinction between the Jiva and the Paramatraan. 

[Thus the Lord is shown in these Mantras as Asupta, ‘ not sleeping;' 
and tlie Jiva is shown as vSupta or sleeping; the Lord is shown as carry¬ 
ing the Jiva (^ukram 4daya). The Lord is the Agent and the Jiva is 
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the object. All this shows that there is a distinction between the Jiva 
and the li^hvvara.] 

There are other Mantras also whicli may be quoted to show the 
distinction between the Jiva and the Is vara. These are “I^^varajivas 3 ^a 
bhayani pas^yan, Joksadiva liasadiva—The Lord seeing the fears of 
the Jiva smiles as it were.” 


‘TrAjhenatmana Samprisvaktah—.” ‘‘Enibracing the Jiva in His 

Self of wisdom.” 

“ Prajhenatmana Anvarudha,” &c.,—"‘Mounting the Jiva on the 
Self of wisdom.” The repetition of these and such like sentences tell 
positively that the Lord and the Jiva are different, 

[An objector lilay say: the above quotations given by you, do 
not refer to the same context. Thus the extract about “embracing the 
Jiva in the prajha self ” refers to the condition of Susupti and occurs in 
the mantras relating to Susupti. While the quotation—Prajhena Atinana 
Anvarudha—^refers to the condition of the Jiva at the time of passing 
out of- the body. These two extracts do not refer to the same subject 
matter, and so you cannot quote them as an authority showing the 
difference between the Jiva and the vara. To this, the author answers 
by quoting the Vedanta Siltra L 3. 42., in which it is proved that the 
condition of Susupti and of death are the same :—] 

®e who sees dreams is Brahman only on account 
of Scripture describing both Brahman and soul) as distinct both in the state 
of sleep and in departing. 

From the texts, “ Embraced by the omniscient Lrod, he perceives 
nothiiig within or without” (Bri. IV. 3. 21); “ With the omniscient Lord 
seated in him, he goes, casting oil• (the body)” (Bri. iV. 3. 35); which 
state the distinguishing characteristics, it is concluded that the Supreme 
Lord is the thing untouched f unassailed) by (anything extraneous), but 
not the soul. 

[It may be objected that this distinction, the distinction between 
the Jiva and the It^vara is not real, but “ vyavaharika” or a conventional 
usage among the common people only ; and this usage is solely due 
to the two different conditions or circumstances in which the Jiva finds 
himself. To this, the commentator replies :—] 

There is no proof that there is any difference in the personality 
of the Jiva when it passes through the different 'conditions of waking, 
dreaming and deep sleep, even in the conventional language. For even 
conventionally speaking, men do not say that the waking soul is a,.differeht 
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person from the dreaming soul, and that the dreaming soul is a different 
person from the soul in deep sleep. Even the most ignorant person 
never says that his waking soul is a diffei-ent entity from his dreaming 
soul, and that there is no ordinary usage also of the worldly people to 
speak of two differerit souls of a man. Of course, there is no Vedic usage 
to that effect. Nor is there any illusion or hallucination by which one 
may say that there are three personalities in a man. 

Therefore, it follows that the Lord Himself is spoken of in these 
Mantras by the very fact that He is said to be the Creator of all. 

iVoie.-—No one ever says that the Jiva in waking condition is a separate Jiva from 
the Jiva in dreaming condition ; but every Jiva is perfectly sure of his identity in these 
states. No one ever even by error thinks that he is a different person in his dream 
eondition from what he was in his waking condition. So this Mantra cannot apply to the 
different conditions of the Jiva. On the other hand, the Mantra expressly says He is the 
all-creator. This can never apply to the Jiva, but'to the Lord. 

I a the Mantra occurs the word Ves^anta. It means ‘ houses ’ and 
not what the others say, namely, that it means * lakes'. Foj there is 
no difference then in the meaning of this word and the word which 
precedes it, 

[In the Mantra occur the woi’ds, Here a father becomes no father, 
a mother no mother, etc.” These words are equally applicable both to the 
condition of dreamless sleep and to the condition of Mukti. And this is 
shown by the Lord Badarayana himself in the Sutra IV. 4 16.] 

That Sutra says : (The scriptural passage, ‘‘ for then, indeed, the 
soul has got over all miseries and become directly related to the Lord 
who is seated in the heart of all” (Bri, lY. 3. 22.) has .reference to 
either of the two states of sleep and release, for (this) is evident.) 

Note ,—According to this Siitra also, the condition of Mukti" and the eondition of 
deep sleep are treated as identical ; and so the text relating to Mukti or to deep 
sleep may be adduced in supporting any argument, 

The full Sutra IV. 4. 16., in the original Sanskrit, is as follows ;*— 

(The difficulty here lies in the word Anyatara. It means “ either 
and the force of ‘either ' is two-fold. It may denote one of two things, 
excluding the other alternative, or both things together. If it has the 
exlcusive force, then it would apply either to the deep sleep state or to the 
state of release ; but if it is taken in a conjunctive sense, then it applies to 
both states. In order, therefore, to understand the force of this ‘ either', it 
is necessary to see the preceding Siitra. In the preceding Stea, BadarA- 
yana says that the Muktas enter a body like a flame entering a wick. 
As the wick only takes up the oil of- the lamp and does not take up the 
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dirt, etc., so that Mukta in entering a body, enjoys only the blessings of 
that body and does not suffer the miseries of it. And in support of 
this view Badarayana quotes this Mantra of the Bribad Aranyaka Upani- 
shad IV. 3, 22 namely :—“ For then, indeed, the soul has got over all 
miseries and become directly related to the Lord, who is seated in the 
heart of all.” To this, an objector says :— 

The words, “the soul has got over all miseries,” refer to the condition 
of the heaven-world entered into by the soul, and does not refer to the 
condition of the Muktas, and is no proof that the Muktas have no suffering. 
Of course, people in the heaven-world have no suffering, as we find stated 
in the Kat^ha Upanisad. “ In the svarga-world there is no fear, 0 death ! 
thou art not there, nor does the old age frighten one there.” This shows that 
in the heaven-world there are no miseries. To this, it is replied that the 
Sruti of the Katha Upanisad clearly shows that in the heaven-world there 
are no sufferings, and so there was no necessity of making a Sutra to prove 
this clear fact. The Sutra IV. 4. 15., given above, therefore, refers not 
to the heaven-world, but to the condition of dreamless sleep and of Mukti. 
The word Svd-pyilya means Mukti, and the word’ Sarapatti in the above 
Suitra IV. L 16 meaAs the condition of dreamless sleep. The words of the 
Briliad Aranyaka Upanisad IV. 3. 22. --“For then indeed the soul has got 
over all miseries,” refer to this condition of Mukti and dreamless sleep, and 
do not refer to the condition of heaven-world. Why do we say so ? 
Because the previous portion, of the Mantra shows that it refers to the 
Mukti and dreamless sleep, and cannot refer to the condition of the 
heaven-world. There it is said :— 

“ Then a father is not a father, a mother not a mother, the worlds are 
not worlds, the gods not gods, the Vedas not Vedas. ^Then, if thief is not a 
theif, a murderer not a murderer, a Chandala not a Ch.nndala, a Paulkasa 
not a Paulkasa, a Sramana not a ^ramana, a Tapasa not a Tdpasa. He is 
not followed by good, not followed by evil; for he has then overcome all 
the sorrows of the heart.” 

This shows that the text applies to the condition of Mukti and deep 
sleep, and not to the condition of going to heaven. A man going to 
heaven does not lose his relationship .with his father, etc. : for in heaven 
a father gets'the enjoyment of the ^r4ddha offering made by his son, etc. 
Similarly, in heaven one is not absolutely free from all his Karmas, good 
and evil : for, after enjoying the heaven-world, one has to return to this 
world again, to suffer the fruits of his physical Karmas. 

[An objector may say, ‘ Admitting that the Mantra, IV. 3. 22, refers 
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to deep sleep, or to the condition of Mukti ; how do you say that it refers 
to hoih these conditions. The Sutra IV. 4 16, says that it refers to either 
of these conditions, of Mukti or dreamless sleep. The force of either is 
of exclusion, namely, that the above Mantra refers either to dreamless 
sleep or to Mukti, but not to both. In fact, the Lord Badarayana was 
not certain as to the meaning of this Mantra IV. 3. 22, and he was not 
sure whether it applied to the condition of Mukti or to the condition of 
dreamless sleep, and so he used the word ‘Anyata'ra’ in the Shtra. This 
objection is answered by the Commentator by saying :—] 

The Lord Bidarayana means that the above Mantra IV. 3. 22 refers 
to both these conditions, namely, to the condition of those Jivas who are 
in Mukti and to the condition of those also who are in Susupti or dream¬ 
less sleep. 

(An objector may say, if the Lord Badarayana meant this, why did 
he not construct his Shtra in these terms :—Sv^pyaya-Sarapatty-Apeksam. 
Why has he used the word Anyatara which is perfectly useless. To this, 
it is answered :—) 

Had he said, as you say, then a man of dull intellect would have 
fallen into this doubt that Badarayana meant by the words Sv^pyaya 
Sampatty-Apekeam that “ there was deep sleep in Mukti,” for the com¬ 
pound Svapyaya-sampatti might have meant Svapyaye Mokse yS 
Sampattih suptih tad apeksam,” that is, tadvisayam. In other words, it 
would have meant that the Mantra IV. 3. 22 has for its subject matter 
the treatment of the condition of dreamless sleep in Mukti, namely, that 
in Mukti men are in a condition akin to dreamless sleep. It would have 
meant that, even in the condition of Mukti, there was dreamless sleep. 
Therefore, in order that even the dullest intellect may not fall into this 
eggregious mistake, the author of the Shtras, Lord Badarayana, uses the 
word Anyatara in the Sutra which indicates that the Mantra IV. 3. 22 
applies to both these states, and not to the state of dreamless sleep in 
Mukti. 

(An objector may say, admitting all what you say, cannot the word 
Anyatara have an exclusive force ? Can it not mean any one of the two ? 
To this, the Commentator replies :—) 

It cannot mean “ any one of these two,” for then you will have to 
admit, that the Lord Badar§-yana was himself in doubt as to the scope of 
this Mantra; and you will have further to admit, that there can be an 
alternative statement of a true fact regarding some object of knowledge: 
With regard to an object of knowledge, the statement must be definite and 
10 
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precise, and not vague, as an alternative statement always is. Therefore, 
as Badarayana wanted to teach something definite, he would not have 
used the word “ Anyatara ” in that alternative sense. It, therefore, follows 
that Lord B^idarayana meant by the word ^ Anyatara/ used in that 
Sfita, to denote both the condition of dreamless sleep and the world of 
the released soul. 

MANTRA IV. 3. 9. 

=q qr^rqj^R =q \ qm- 
qjfitsq qr^ftqj^qR uqT% qRR 

qrRFqr'^ q^qfir \ ^ qq sfj^qf^^q uqfqR 

UTqRqrqrq ^qq ’Eqq Rufq ^q utut ^q 

aftf^qr q^qt^Rqrq 5^q: ^qqiq'rR^fq [{ k [\ 

TO Tasya, that 5 well-known. ^ Etasya, this, qqq^ Purusasya^ of tie 
ParamAtman. ^ D^e, two. ^ Eva^ only. SthAne, places, qqq: Bhavatab, are. 
% Vai, indeed. Tq’ Idam this ; this world or wakeful state, v Oha. qx^iqRiR 
ParaloUasthAnam, the next world ; the heaven or the condition of deep-slumber, 
qqiq Trltlyam, the thii*d. wrom SvaiDnasthAnam, the dreamy condition; the space, 
astral world, qwq f^andhyam, junction; the junction of the wakeful state and deep 
slumber; or the junction of the two places Bhuloka and Dyuloka^ the heaven 
and the earth. qRqq Tasmin, in that, Sandhye, of junction. ^ Sthane, in 
the place; in the dreamy condition or in AntariUsa (astral world), Tisthan, 

standing, Ete, these, Ubhe, both, Sthane^ places, Paeyati, sees, 

xq' Idam, this ; Bhhloka or wakeful state, q Cha. q^rqiwq ParalokasthAncam^ 
the other world ; the heaven or the condition of deep slumber, q Oha, and. qiq 
Atha, again. ^ Ayam, this Purusa the ParamAtman. Paralokasthane, 

in the place of the next world ; in the heaven or in the condition of deep slumber. 
qqTSR: Yathakramali, what path. The road which (exists or stretches from this 
world to the next), qqfu Bhavati, is. ^ Tam, that (road.) qnqm Akramam, path; 
road. Akramya, having crossed, qwq UbhayAn, of both kinds. qRpi: 

PApmanab, sins. . The miseries that the Jiva suffers in he wakening condition 
bx in this world, qnqqrq Anandan, happiness. The bliss that the Jlva enjoys 
in.the condition of deep-slumber or in heaven, q Cha, and. qxqfu Pasyati, sees ; 
enjoys, q: Sab, He; the ParamAtman, q^ Yatra, when. toIw Prasvapiti, sleeps; 
makes (the Jlva) sleep, or go to heaven, to Asya, this. %rTO: Eokasya, oi 'a 
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man. Sarv^vatah, ^ H- ^>i^^>completely, of the person having know¬ 
ledge of various objects, M4tr4m, the organs ; the indriyas ; the gods of 

the indriyas. Upadaya, taking. ^ Svayam, himself. Vihyitya, having 

made the Jiva stop from external work. Some read Vihatya. Inhibit¬ 

ing all the senses of the soul. Svayam, himself, f^bi Nirmdya, having 
made; having produced the objects of dream, or the objects of enjoyment 
of the fruits of the Jiva’s work in this world. ^ Sven a, his own. Bh^s4, 
by brightness; by lustre, Svena^ his own. Jyotis4, by internal light. 

Prasvapiti, sleeps; makes (tbe Jiva) sleep or go to heaven. ^ Atra^ here ; 
at the time of deep-slumber, Ayam, this. 3 ^: Purusah, Purusa; the 

Para^ matman. Svayam^ himself. Jyotihv light Bhavati, 

becomes. 

9 . Of that Person, verily, there are two localities only, 
namely, this world and the locality in the other world. The 
third locality of dream-world is the intermediate place 
between these two (and so not counted as a separate loca¬ 
lity). Remaining in this intermediate locality, He sees both 
the other two localities ; namely, this world and the locality 
in the other world. Again, this Purusa, after seeing the 
objects in deep sleep and waking, takes to the road which 
exists in (or goes to) the other world locality, and, crossing 
over that road and staying there (in the dream world), sees 
both the sins (of the waking) and the joys (of the sleeping). 
And when He sends the Jiva to the deep sleep, by taking 
away with Him completely all the knowledge possessed by 
this person (loka), (in the waking consciousness) and all his 
senses (M^tra), and Himself inhibiting all his out-going 
senses and Himself creating those dream objects. He sends 
the Jiva to sleep, illumining all dream objects with His own 
light, and irradiating all dream-thoughts with His own 
lustre. Then this Purusa is Himself the only light (of the 
Jiva).—260. 

Note.-Iiideed there are only two places for this Purusa, vix., this world (the wakeful 
state) and the other world or heaYen (the state of deep slumber or samSdhi); and the 
third, the SYapana-sth4na (Antarik§a or the space, and the dreamy state) is the place 
of junction (of the heaven and the earth, of wakeful state and deep slumber)., He, standing 
in. this place of junction (the antariksa and the dreaming state), sees both the^e places— 
this (the wDidd or the wakeful State), as well as the other (the heaven pr the state of 4e'ep 
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slumber). Again, gradually as this Purusa is (advances) towards the other world (the 
heaven or sam^dhi), He crosses this path (the space and the dreaming state), (and in so 
doing), He sees (experiences) the sins and the happinesses of both kinds (of both the 
places). When He sleeps, taking away tho knowledge and the indriyas of the Jiva Himself, 
making the Jiva stop from external work, Himself producing the objects of enjoyment 
(in space or in dreaming condition), He sleeps with His own lustre and with His own 
internal light. Here this Purusa Himself becomes All Light, 

Note ,—This Mantra has another meaning also, when it is made applicable to the 
condition of bondage in the world and to the condition of release or Mukti. The word 
Paraloka means also the condition of Mukti. 

Of that Person (Jiva), verily, there are two localities, namely, 
this world (of bondage) and the locality in the other world (the condition 
of Moksa). The third locality of the condition of Jivan-mnkti is the 
intermediate place between these two (and so not counted as a separate 
locality). Remaining in this intermediate locality or Jivan-mukti, he sees 
both the other two localities ; namely, this world (condition of bondage) 
and the locality of the other world (the condition of complete Mukti.) 
Again (after seeing the Sans^ra and Mukti), this Purusa (Jiva) enters 
the road which leads from Sansdra to Mukti. Walking on this road, called 
Jivan-mukti, and staying there, he sees both the sins (committed in the 
Sansi^ra) and the joys (experienced in Mukti), And when He (the supreme 
soul) sends the Jiva to the condition of sleep (the condition of Mukti), by 
taking away with Him completely all the knowledge possessed by this 
released intelligence (in the form of functions), and also taking with Him 
all the Devas presiding over the senses (Matra), and Himself inhibiting all 
his out-going senses (which were immersed in the Sansara), and Himself 
creating those objects of joy experienced in Mukti, He makes the Jiva 
experience Mukti, Himself illumining all objects of Mukti with his own 
light, and irradiating all Mukti-thouglits with His own lustre. Then this 
Supreme Lord (Purusa) becomes Himself the only light of the Mukta Jiva 
(there being no other light there, such as the sun, etc.) 

MADHYA’S COMMENTARY. 

(The words ‘‘ this world and the next world '' have been explained in 
the previous Mantra seven, as applying to both the physical plane and the 
astral plane, as well as to waking and sleeping consciousness. But they 
have a third meaning also, namely, “ this world ” means “ the condition 
of bondage or sansara ; and the next world ’’ means the condition of 
Mukti or emancipation. This the author shows next:—) 

As the words Svarga (heaven) and Susupti have the same denotation 
^3 the word Mukti, so also the word Paraloka (the next world) is chiefly 
applicable to the condition of Mukti, and not,to any other condition. (It 
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secondarily means the next world, like the Astral plane and heaven-world)* 
So also the words Dyu (heaven-world) and Supti (sleep-consciousness) have 
been employed with the object of expressing the condition of Mukti. 
Therefore, it is that the word Dyu (heaven has been used in the Mantra 
in the sense of Supti and Moksa. 

That is to say, the word Supti not only denotes T) the dreamless 
consciousness and (2) heaven, but it denotes also (3) the state of Mukti. 
And, therefore, the word Supti has three meanings, namely, (1) Heaven (2) 
dreamless-consciousness (3) the state of Mukti, Similarly, the word Svarga, 
not only denotes (1) Heaven and (2) Dreamless consciousness, but it also 
denotes (3) the condition of Mukti. Thus Svarga has also three meanings, 
namely, (1) Heaven, (2) the dreamless-consciousness, (3) and the condition of 
Mukti. Similarly, though the word Paraloka principally denotes the 
condition of Mukti and secondarily the Heaven world and the condition of 
dreamless sleep, yet it also has similarly three meanings. The word 
Paraloka means, thus, (1) Heaven (2) Dreamless sleep and (3) the condition 
of Mukti. 

(Admitting that the words Supti and Svarga mean the same thing, 
how does the word Supti denote the condition of Mukti ? The word Supti 
or Svapa literally means going to God. Sva means the Great Self or Visnu, 
and Apa means reaching or obtaining. The obtaining of Vi^nu is Sv^pa 
or Mukti, Therefore, the author says :—) 

The \vord Sva in Supti, etc., denotes Visnu, because He is the 
giver of al] joy, and Sva means joy. (Similarly, in the word Svarga, 
the word Svar means bliss, and the word Ga means going ; and Svarga 
means ‘'going to bliss,” namely, going to Visnu, who is the Great fountain 
of bliss ; and so Svarga also means Mukti). 

(An objector says, if the word supti is employed with the object of 
denoting the three-fold condition, namely, (1) heaven, (2) the dreamless- 
sleep and (3) the condition of Mukti, then how do you explain the sentence 
in Mantra eleven t — Asuptah Suptan Abhichakarfiti, "being not asleep 
Himself, He looks upon the Suptas.” Here Suptas cannot mean Muktas, 
but must mean the sleeping Jivas. So this sentence cannot be explained 
as applying to the Muktas, Similarly, in the same Mantra 11, the words 
" ^ukram Adaya Punar Eti Sthanam ” (taking up the Sukrah, he goes back 
to his place), This shows the coming back of the Jiva from sleep to 
waking-consciousness. ' It cannot apply to Mukti, for the Jiva once 
emancipated never returns from Mukti. Once Mukta, always Mukta, 
To this, the author replies ;—) 
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‘‘ The phrase coming back again (punar eti sthanam, in Mantra, 11} 
applies to Mukta also. At the Great Dissolntion fPralaya), theMuktas enter 
into the Lord Janardana ; and remaining there during the whole period of 
Pralaya, without losing their own consciousness, they come back again out 
of . the Lord, when a new world period (Sristi) begins. Neither during the 
period of Sristi, nor during the Great Dissolution, there is any loss to the 
Muktas, with regard to their knowledge, or beatitude, etc. There is no 
change in their consciousness, as well as in the bliss, enjoyed by, them, 
both in creation and in dissolution. 

Noic.—All beings, -whether Muktas or not, enter into the Lord at the time of the Great 
Dissolution ; and they are all sent forth by tho Lord, at the time of a now creation. But 
the difference between the Muktas and ordinary Jivas is this, that the Muktas retain their 
consciousness and enjoyment of bliss, both in the condition when they have merged in the 
Lord in pralaya, and when they have come out of the Lord at the time of a new creation. 
The ordinary Jivas lose their consciousness *in Pralaya, and come back to creation with 
the load of their Karmas on their back, and have to suffer the consequences, in the shape of 
pain, to discharge tho debt of these Karmas.. Therefore, it is said 

The difierence in the condition of the Muktas in Creation and Pralaya 
is this. In Pralaya, they enjoy bliss internally, and in Creation they enjoy 
the same bliss, but now externally, (Therefore, it has been rightly said, 
that the Lord comes back to creation at the beginning of a new creation, 
With all these Suptas, namely, Muktas). 

(In the Mantra it is said “ Sa Yatra Prasvapiti—” “ when he brings 
about sleep.” This indicates that the reference here is to the Jiva, who is 
made to go to sleep by the Lord. How can this refer to the Lord ? How 
can the Lord be said to cause Himself to go to sleep ? How do you explain 
this ?) 

To this, the author replies:— 

The phrase ‘ sa yatra prasvapiti ’ has two meanings. When it applies 
to the Jlva, it means He causes the Jlva to go to sleep.” When it 
applies to the Lord, it means He Himself goes to Himself, namely, He^ 
the Lord Hari,.enters into His own impost Self. 

(But how,is.it possible to,apply the Mantra to the Jlva ?) 

(The Mantra says that there are two states, this and the next world, 
and .an intermediate state called S^ndhyd. Remaining in this intermediate 
state, he sees both places, he sees both the evils and the goods. This can 
apply only to the Lord, and not to the Jlva. In fact, that Mantra applies 
only to the Lord who causes the Jlva to see both conditions, and the Jiva 
himself has no power to enter into these conditions by his own will. 
Therefore, the author says:—) 

The seeing of the worlds of sin and joy, of heaven and earth, in 
dream and in dreamless sleep, is only applicable'to Visnu always, but it is 
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not applicable to the Jiva at all. Both in slumber or in deep sleep (in 
Samadhib it is the Lord Himself who enjoys the bliss or sees the holy and 
sinful deeds ; but the Jiva does never independently do so ; for, the Lord 
is only the Jyotir (Light) or guide in these states, and no other guide there 
is in these states. 

(In the text it is said, in Mantra 9—“remaining in that intermediate 
state/^ The intermediate state is explained to be the state of dream. The 
Lord remaining in this state of dream, sees both the other states, namely, 
the state of waking and the state of dreamless-consciousness. Therefore, 
the Lord sees the other worlds, only when he is in this intermediate state 
or the state of dream ; but he does not see these worlds, when he is in the 
state of Supti or dreamless-sleep. In order to remove this doubt, the 
author says :*—) 

Of the Lord Visnu there is always^^he seeing of joy and the sins of 
others, both in the state of dreamless sleep '^Supti) and of dream. It is 
only Yisnu alone, who is capable of this, and not any Jiva; for the Jiva 
never sees anything in dreamless sleep. 

iTlie phrase “Atma Eva Asya Jyotir Bhavati,” “ the Atma is his light,” 
in Mantra 6, has been explained as ‘ God is his light \ and the word 
Atma has been explained as meaning God. But in Mantra 9. it is 
said “ Atra Ayam Purusah Svayam Jyotir Bhavati ” (here this man 
becomes his own light). This contradicts the above explanation. It 
means that the Jiva becomes his own light, in the condition of sleep. 
How do jon explain this ? To this, the author replies :—) 

In this (Atra), namely, in deep sleep, as well as in the other two states 
also, the Lord Visnu is Himself the Light of the Jiva. The Lord is the 
light of the Jiva in all conditions ; but He is especially so in the condition 
of sleep, because in that condition there is a total absence of any other 
extraneous light. 

(Therefore, this text does not contradict the above statement.) 

(Moreover, the text of Mantra 9, quoted above, cannot apply to the 
Jiva, for this reason also :—) 

The Jiva, when in deep slumber, cannot certainly himself see the 
sights. It is,, therefore, not he who sees these fine and subtle sights; 
for the Jiva is not an independent seer, but is made to see dreams, etc., 
by the Lord. This sentence, therefore, applies more appropriately to the 
Lord, for He, the Seer of the subtle, sees everything. 

(Or, it may be explained thus :—"VVe have explained that the seeing 
of joy or of sinful worlds in deep sleep does not belong to the Jiva, but 
to the Lord Visnu only. How do we say so ? In answer to this, we 
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say:—The Jiva himself cannot see independently these' worlds ; there¬ 
fore, the text does not apply to the Jiva. He is made to see by the Seer 
of all, namely, by God.) 

In this Mantra occurs the word Sarvavatah. It is generally 
translated “ from the whole world.” The author shows that Sarvavatah is a 
compound word. The long in it means “from all sides,” and sarva¬ 
vatah is the accusative plural of Sarvavat. He says :—) 

The word Sarvavatah in the text of the Up an i sat means Sam an tat 

Sarvavatah) taking all the knowledges. 

Note.-—It cannot mean “ the whole world,” because the whole world does not go 
into dreamless sleep, at one and the same time. It means taking up all the objects of 
consciousness in the waking condition. The word Sarvavata means those who have all 
the objects of consciousness within them. 

(The author now explains the words Svena bhas4, svena jyotis, 
in this Mantra. Both the words Bh^ and the word Jyotis mean light. 
The author explains the difference between these.) 

By. the word “ BbAsa ” in the text external manifestation (light) and 
by “Jyotis ” internal manifestation (light) are meant. 

MANTRA 17. 8. 10. 

^ WOT 

^ ^ 

^ ft ^ 

U U 

m Tatra, there ; in the dreamy condition, as well as in Antariksa and m 
heaven, w: Rath^b, chariots. ^ Na, not. Bhavanti, are (from before), 
RathayogAb, the horses; those that are yoked to a chariot, n Na, not. 
Panthanah, roads. ^ Na, not. m Atha, now j it is then. Rath^n, chariots. 

Rathayogdn, the horses, those that are yoked to a chariot, m: Pathab, 
paths 5 roads. ^ Srijate, creates. These things are created according to the 
karma, or previous deeds of the man. rm Tatra, there ; in the dreamy condition, 
as well as in Antariksa and in heaven, wnfti: Anandab, the beatitudes, or plea¬ 
sures derived from one’s own self. Spiritual joys, fsf: Mudab^ pleasures that 
are derived from the gross things. Gross material pleasures. Pramudab, 

pleasures that are drived from gross things of a purer kind. Refined material joys. 
■n Na, not. Bhavanti, are j exist (from before). ^ Atha, now : then and 
there, Anand^n, the beatitudes. 3 ^: Mudab^ gross pleasures. 

Pramudab, the refined pleasures. Srijate, (He) creates. These are outcome 
of the previous karma of the man. m Tatra, there ; in the dreamy condition. 
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as well as in Antariksa and in the heaven world, ^umr: Ves4nt41?, the houses. The 
usual form is Vesyah- Puskarinyah, the tanks with lotuses, 

Sravantyali, the currents ; the flowing (rivers), ’t Na, not. Bhavanti, are; 
exist (from before), Atha, now : then and there. Ves^ntan, the houses. 

Puskarinyah, the tanks with lotuses, The flowing rivers, Spjate, 

creates, Hi^ indeed, verily. Sah, He; the Param^tman, wn? Harta, the 
Agent; the Creator. 

10 . There (in dream condition, in astral plane, in 
Svarga-lokah and in Mukti) there are no chariots, nor (any 
horses to he) yoked to those chariots, nor are there any 
roads. He (the Supreme Lord) creates the chariots, the 
chariot-yoked horses and the roads then and there. There are 
no beatitudes, nor (gross) pleasures, nor (refined) joys (there 
existing) from before, but Ihe Lord creates them then and 
there, these beatitudes, pleasures and joys. There are 
there, no houses, nor lakes, nor rivers from before, but the 
Lord creates them then and there, the houses, the lakes and 
the rivers (for the Jlvas). Because He is, verily, the All¬ 
creator.—261. 

MADHVA’S COMMENTARY. 

(In this Mantra, there occur the words: “ There are no (real) chariots 
in that state, no horses, no roads, but He Himself sends forth (creates) 
chariots, horses and roads.” These words have been explained to apply 
to the state of dream only. The Commentator shows that they apply 
not only to the dream condition, but also to the astral plane as well as to 
the heaven-world (Svarga) and Antarib§a :—) 

Neither in the dream state (Svapna) nor in the astral plane (antariksa) 
nor in the heaven-world (svarga), there exist chariots, etc., already from 
before. The Lord Hari Himself creates them, for the time being, accord¬ 
ing to the Karmas of the Jivas (who are to enjoy these objects in the 
dream state or in the astral plane, or in the heaven-world). Thus it is 
in the MahSmimUnsE. 

jv’ote.—The ohjeots seen in these three conditions and planes differ from the objects, 
seen in the physical plane, in this, that the objects of the physical plane are created by 
by the Lord from iefore, and the Jivas see them all from the time of their hirth, and that 
these objects are common to all the Jivas dwelling in the physical plane. Bnt the objects 
seen In dream or those found in the Antariksa-world, or in the Svarga-Loka are not 
created from before, but they are created then and there, only for the time being, and for 
each individual Jiva, as he enters these places. 

11 
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(An objector says:—All the references in this Mantra, as well as in 
the other Mantras of this Brahmanam, are made with regard to the Jivas. 
Are there any references in them to the Loi'd, so as to prevent the 
application of these Mantras to the Jivas, and to confine thejr application 
to the Lord ? The author.now shows that there are snch phrases in these 
Mantras which, by no force of construction, can apply to the Jivas:—) 

The word Atman, when applied to the Jiva, means one’s own ego 
or self. So the word Atman is a well-hnown word, meaning one’s own 
self when applied to the Jiva. But we find in this Brahmanam Janaka 
asking in Mantra seven who is that Atman. Had he meant by the word 
Atman his own ego, he would not have put this question, for every one 
knows liis own ego, 

(Had the word Atman in the Mantra 7 meant Jiva and had 
Yajnavalkya meant to say that the Jiva is his own light, then there would 
have been no meaning in the question, *‘ICatama Atma/’—‘'who is the 
Atm4 ? ” For every one knows that his own " I ” is the Atman for him. 
The author shows another phrase also in this Brahmanam which indi¬ 
cates that the reference here is to the Parainatman, and not to the Jiva.) 

In Mantra seven occur the words, “ He remaining the same (Samdna), 
travels along the two /vorhh.” Now, this is clearly a reference to the 
ParamStman, and not to the Jiva, for the Jiva does not remain the same 
in travelling through the two states, jA^grat or waking, and svapna or 
dreaming, as he is dlderentiated by the possession of pleasure and pain. 
The Jiva undergoes a change in passing througii these two states, so he 
cannot be said to be Samana or changeless. The Jiva enjoys either 
pleasure or pain ; namely, in the world he has generally pain, while in 
the Svarga he has the experience of all pleasures. So he is not Samana in 
these two Lokas. The difference consists in the difference of pleasure and 
pain which he has in one condition, and which he has not in the other. 

(An objector says :—Though the Jiva may have pain in the wordly 
condition, and pleasure in the heavenly state, yet we say that he is Samana 
or the same, because both pleasure and pain are false, and have no real 
existence. To this, the author says :—) 

There is no proof that pleasure and pain are unreal, (and merely 
imaginary and wrongly attributed to the Jiva, as the blue colour is 
wrongly attributed to the colourless sky). 

iVote.—The proofs are either (1) perception, or (2) inference, or (3) sacred texts, or (4) 
presumption, or (5) non-existence, or (6) comparison, etc. By none of these proofs can it 
be shown that pleasure and pain are unreal. (1) The sky is proved to be not blue, by the 
very fact of perceptioit, but no one has over perceived the unreality of pleasure and pain 




IV ADEYAYA, hi BEAEMAEa, 261. 


455 


There is the absence of Pratyaksa proof. On the other hand, every one knows directly 
the reality of pleasure and pain. (2) There is no inferential proof, either that pleasure and 
pain are unreal, for there exists no universal premise from which such a conclusion may 
be drawn. (3) There is no scriptural proof to the effect that these are unreal. If the 
text Neiha nS, nSsti, etc., bo quoted to prove this, that text has already been explained in 
a realistic sense, (4) Nor is there any proof of Upamana or comparison here. For a 
comparison can take place with a thing already existing. Unreality cannot be compared 
with any existing object (5) Nor can Abh&va or non-existence be any proof of the 
non-existence of pleasure and pain, for their existence is proved by direct perception, 

(It is not only through the absence of any proof that we say that 
pleasure and pain are not false, but, on the contrary, there are direct sacred 
texts to prove that the world is real. The author, therefore, says :—) 

In the liiavasya Upanisad it is said 5sii«iTar«!icftsqK 

(Mantra 8), which means “from eternal years, the Lord has 
ordained all objects in their real form (Yatha Tathyatorthan Vyadadh^t).** 
(This Mantra, therefore, shows that the world is Yatha Tathya or real, and 
not Mithya.) Similarly, in the (!xita (XVI. 8j we find it declared that 
Asuras only say that the world is unreal:—“The universe is unreal, 
without basis,’^ they say, “ without a God; brought about by mutual union, 
and caused by lust and nothing else.” 

That the world is real and not false, is proved also by the venerable 
author of the Vedanta Sfitras. In Sutra II. 2. 29, he says : 

IqrqW 5? ^ I 

“ And on account of the difference of characteristics (the world is 
not unreal) as those of dream, etc., are.” 

(There are other Sfftras also of the Lord B§.darayana to the same 
effect. Thus the Sfltras 11. 2. 26 and II. 2. 28, in which he says : “ (Ex¬ 

istence) does not spring from non-existence, that not being observed” and 
“The non-existence (of external things, i.e., of the world) cannot be 
maintained, on account of our being conscious of them.”) 

(An objector says :—“Admitting that in our present state of existence 
there is no perception of the unreality of pleasure and pain, yet in some 
future condition there will arise the realization that pleasure and pain 
are unreal, and that the world never was, nor is, nor will exist in future ; 
and that this is the highest teaching of VedSnta, and it is perceived as 
a direct intuition when that stage of evolution is reached. This experience 
of Vedgnta realization is a proof in favour of the unreality of the world. 
Nor does this experience contradict those sacred texts which maintain 
that the world is real. Those texts refer to the reality of the world in 
Vyavaharika Satta only, namely, they apply to the ordinary unillumined 
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The real truth is that the world is unreal. To 


’ivl 


condltiou of mankind. 

this, the author says:—) ' . i m 

There is no proof that anybody has ever experienced or 
experience in some future condition tl.at the world is unreal and that it 
neither was in the past, nor exists in the present, nor will come into 
non-existence in future. (No one ever had any such experience, nor is 
there any proof that such experience is possible in the future.- 

(An objector says :-The Shtra of Badarayana II. 2. 29, quoted by 
you, -is wrongly applied by you. In that Sutra, the world as it exists is 
shown to be real, in the sense, that it has a temporary reality and doe 
not-vanish so quickly as the dream-world. Therefore that Sutea sajs 
this world has not the characteristics of the dream-world, 
same it is unreal, for it vanishes after some time. Moreovei,^that Sutra 
is a refutation of the Doctrine of the MadhyamikSs or, the ^unyavadins 
or nihilists, who maintain that everything is void and nothing whatevei • 
real. It is not a Sdtra directed against the Advaitnis or Mayavadin . 
The Commentator, therefore, shows that there is no difference between 
the ^hnyavadins and the Mayfivadins in this respect;—) 

(If you say, that we, Mayavadiiis, believe that the world has perma¬ 
nency for some little time, then we reply) that the Shnyavgdms also 
believe that for a momentary period, the world has some permanency, and 
that the Sfitrall. 2. 29 equally refutes the Maygygda as ^s ’ 

otherwise that Shtra would become redundant. For, if that Sutia,^ ^ . 

meant to say that the waking-world differs from the dream-world in having 
a temporary reality, while the dream-world has not even that tempoiaij 
reality, then tl.l Sfltr. we.ld be ao refutation of Sunyavida. Because 
the sLyavSdios also belie.e that the world has a tempomy eiislene. and 
is not absolutely void. Since the Sunyavadin also believes in the tem- 
pora“ esistenoe of the world, therefore the Sdtra 11. 2. 29 ">««be tato 
ml that the world 1. yermaneutlt, real, »d not 
it is not a Vy vahdrika SatU, but a Pdramarthika batta. The Sunjava- 

dins say ^ 1 

-The reality is said to be of two sorts, the obscured and the 
transcendental. The obscured or Sinvi-itam reality is the Vyavaharika 
or empirical reality, while the total secession is the absolute reali y. 

Thus the gflnyavadins also believe in the temporary reality of the 

world like the Mgygvgdins. Therefore, the author says :-) 

The text of the Shtra II. 2. 29, therefore, is intended to refute the 
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doctrine of those persons who believe in the unreality of the world ; 
and it shows that there will never come any experience of the nature 
maintained by the Mayav&dins, namely, that there is a stage when one 
realises that this world never was in the past, 'nor exists in the present, 
nor will come into existence in the future. (That Sutra is not capable 
of any other explanation. Difference between the waking and the dream 
objects, consists in the absolute reality of the waking-object, and the 
relative reality of the dream object; that is the true meaning of t o 


Sfftra II. 2. 29.) . ^ i, „ 

(An objector says The objects of dream are also created by t 

Lord • how can tliey be unreal ? They must be as real as the objects of 
waking consciousness. To this, we reply, that by the word “ dream m 
that Sfltra is meant “ the idea of attributing the reality of waking 
consciousness to the dream consciousness.” It means that when a person 
is dreaming, he thinks and wrongly thinks, that the objects, which lie is 

seeing in dream are the very same objects which exist iii the waking 
world. This notion is wrong. The true idea would be when the dreamei 
will think the dream-objects to be what they really are, namely, that 
they are dream-objects created by the Lord, for that particular individual, 

and that they are not waking-objects. , i- 

[The Advaitin may say we are not gffnyavadins, because we believe 

that the world is indescribable and ineffable (Anirvachaniya); while the 
^ffnyavfidins do not believe so. To them we say, ‘ What do you mean by 
the world being Anirvachaniya. Do you mean that the world does not 
exist at all, that it never existed in the past, and that it will never exist 
in future, and that-the experiencing of this truth is the Anirvachaniya. 
Or do you not believe this. If you say, we do not mean the first alternative, 
then there is no difference between you and us. But if you say that by 
•Anirvachaniya we mean that state of consciousness in which one realises 
that the world neither was in the past, nor exists in the present, nor wil 
ever come into existence in the future, then, we answer with the Com- 

There Is no difference between the experiencing of the Sffnya or 
Void of the gffnyavadins, and the experiencing of the Anirvachaniya 

'bv tlie May^vadins. . . 

(Both mean one and the same thing, though they express it in di er- 

ent words When the Sffnyavadin says the world is unreal, and when 
you say the world is Anirvachaniya, both of you mean the same thing. 
The experiences of both of you point to one common fact, namely, the 

unreality of the world.) 
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(The Advaitin may say :—I admit the possibility of this experience, 
yet the experiencing of the Anirvachaniya is separate and distinguishable 
from the experiencing of the Sunya or Void by the Shnyai^adins. The 
distinction lies in the object, in the action and in the mode of realization. 
To this, we reply that there is no such difference. The Paramarthika 
Satta of the Shnyavaclin is the same as yours. Therefore, it is only a 
verbal distinction betu’-een you and they, and not a real distinction.) 

(An objector may say i—How is the Shtra II. 2. 29. applicable to 
us, the Mayavadins ? That Sutra is propounded by the Lord Badarayana 
to refute the ^Qnyavadins. He never meant to refute the Advaitins. To 
this, we reply:—that that portion of the Sutra which refutes the i^hnya 
vada is equally applicable to your doctrine also. Therefore, the Commen¬ 
tator says :—) 

In the conception of Moksa or final release, there is no difference 
between the doctrines of the Sunyav4dins and of the M43’’avadins. 

(Though there is a difference between the Mayav4dins and theSunya- 
vndins, so far as the rules of Achara or social conduct go, 3 ^et so far as 
philosophical doctrines go, there is absolutely no difference between these 
two schools. Both seek to establish the same point, namely, the un¬ 
reality of the world. Therefore, the Sutra II. 2. 29 is not irrelevant to 
the Mayavada position, though that Sutra is primarily intended for the 
refutation of the doctrine of the Sdnyavadins.) 

[How do you say that, philosophically, there is no difference between 
the ^fin3^av4da and the Mayavada? To this, we reply that the differ¬ 
ence must be either (1) in the conception of the surnmum honum by the two 
schools or (2) in the methods of practice in realizing this siiminum honuw, or 
(3) in the highest conclusion sought to be established by these two schools 
or (4) in the difference of conclusions arrived at by these two schools. 
The Commentator shows that the difference does not lie in the first point, 
namely, in the mmmum honum. He says :—•] 

There is no difference between these two schools, so far as the 
mrnmum honum is concerned, for the highest end sought by them both 
is Moksa, or final release. (The ^unyavadin seeks Moksa, as well as the 
Mdyavadin. The aim of both is the same. So far, therefore, there is no 
difference between them). 

(Nor is there any difference between them, as regards the means 
(Sadhana) or practices adopted by them to reach the same. According 
to the Mayavadin, the removal of Avidya or nescience is the means of 
attaining Mok§a. According to the Sfinyavadin, the removal of Samvriti is 
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the means of attaining Moksa. Now, Samvriti has the same meaning as the 
word Avidya, for samvriti means the obscuration of knowledge, while 
Avidya means want of knowledge. Samvriti comes from the root 
meaning completely, and ^ ‘to cover or obscure.’) 

(According to the Mayavadins, the removal of Avidya is Atman. 
Atmaiva-jnanahanih. According to the Sfinyavadin, the Sunya is said (o 
be the removal of Samvriti (Samvriti-Nivrittih Shnya matram). Thus the 
^hnya of the ^unyavadin is the Atman of the Mayavadin, so there is no 
difference in the Sadhanas of these two schools ; for tlie means employed 
by both is the same, namely, the removal of Avidya or Samvriti.) 

(Nor is there any difference in the highest conclusion sought to be 
established by them both. For the aim of both is to establish the proposi¬ 
tion that the world is unreal.) 

(Nor is there any difference between these two schools in their idea 
of Moksa. According to the MayavSdins, Moksa is a condition of Brahma- 
BhSva, while according to the SunyavSda, Moksa is a form of Sffnya 
Bhava. Thus the Brahma-BhSva of the MaySvidin is the same as the 
SffnyabhSva of the Sffnyavadin. The ^OnyavSclins say“ Tad-Bh4vain 
Yoginam Naj'et.) 

The Advaitins say :—“According to our doctrine. Brahman being 
of the nature of supreme bliss, our goal is to get to this Brahman, or to get 
this supreme bliss. The ^ffnyavildins merely want to go to 6flnya or void. 
Their rffinya is not bliss. So there is a difference between us and ^ffnya- 
vadins.’’ To this, we replyHere also there is no difference. You 
Mayavadins want to become Brahman or to become bliss. You do not 
say, “ We want to experience bliss.” You say, “ We want to become bliss.” 
When one becomes bliss, according to you, one has no consciousness of 
bliss. One does not enjoy bliss. For you do not believe that there is any 
consciousness of any enjoyment in that condition. For you say that the 
Self cannot become the object of Self-consciousness. According to you, 
Brahman is merely bliss and light. This cannot be the highest end. 
It is a state Of inertness. It is thus like saying, “ I do do not want to taste 
sugar, or its sweetness, but I wish to become sugar.” What is the good 
of one’s becoming sugar, if one has no consciousness of its sweetness.” 

The want of consciousness cannot be the highest end of man ; in fact, 
there is no difference in this unconscious Brahma-Bhava of the M&yav4din, 
and the ^unyabhava of the M4dhyamik4s. 

i,The MSykvAdin says :—“ The Sunyav4din believes that the destruc¬ 
tion of Atman is Moksa. But we do not say so. We believe that in 
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Moksa the Atnaan exists in the form of eternal knowledge. Why do you 
then say that there is no difference between the Mayavadin and the 
$ffnyavadin ? . To this, the author replies : —) 

There is no difference between the ^unyavadin and the Mayavadin, 
by the mere assertion of the one that the Atman exists in Moksa in the 
form of eternal knowledge. It is merely a verbal distinction. 

(By the mere assertion that the Atman exists in the form of eternal 
knowledge in Moksa, there is no distinction between the Mayavadins, who 
make this assertion, and the Sunyav^dins. Because the Sunyavadins also 
admit the existence of an Atman in the condition of Mukti, only they say 
that this Atman has then the form of ^unya. By Sunya they do not mean 
absolute non-existence, for otherwise they would not have taught the 
reaching of this condition of Sffnya, in their cornmand, Tad-Bhavarn 
Yoginam Nayet.’* Sunya, therefore, is a substance according to them : 
for no one would teach “ Try to reach the un-substantiality.” If the ^finya- 
v4din did not believe in an Atman, then who would reach this condition ? 
What the Sffnyav^dins mean by the words “ the Atman is destroyed in 
Mukti,” is, that in Mukti, the Atman loses its agency, its enjoyment of 
fruits, and its reasoning faculty, etc. It is only, in these respects, that the 
-Atman is lost^ and not that there is no Atman at all in Mukti* Therefore, 
here, also there is no difference between the ^ffnyav^din and the M^y4- 
vadin.) 

(The Mayavadin says:—“ Though the ^dnyav4dins admit the mere 
existence of Atman, in the state of Mukti, yet they do not admit that the 
Atman bas eternal knowledge in that condition. We, Maydv^dins, believe 
that in Mukti the Atman has Nitya Jnana.) 

(To this, we reply :—That according to your opinion also the mere 
possession of Nityajnana by Atman in Mukti is merely a sentence only, 
consisting of words, but they convey no meaning. It is merely a verbal 
statement, and not a real fact.) 

(Here the Advaitin may say :—Why do you say that it is a verbal 
statement only ?” To this, we reply:—If Atman be of the nature of 
knowledge, is that knowledge relative to some object known, or is that 
knowledge unrelated to any object of knowledge ? If you say that the 
knowledge of the Atman is Mukti, and has no relation to any object 
known, for in Mukti there exist no objects, then our author says:—) 

In the absence of an object of knowledge, there is absence also of 
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knowledge itself. For there is no proof at all that knowledge can exist 
without an object to be known. 

(If knowledge can exist without an object to be known, then such 
an Atman would be like a pot that knows no object, though it exists. In 
that condition a pot would also be knowledge, for it has no object to be 
known.) 

(If the Advaitin says i—But, in Mukti, the Atman has an object of 
knowledge, it has itself its own object of knowledge. It knows ** 1 exist;” 
it asserts “ 1 know myself.” To this, the author says:—) 

There is no proof at all that the thing called knowledge (Jnanam) 
can exist without an object of knowledge. 

(If you say that in Mukti there is an object of knowledge, what is 
that object? Is that object separate from one's own self, or is it one's own 
self. It cannot be an object separate from one's own self; for, according 
to the M^y4v4dins, there is no other self-existing in Moksa, except one's 
own self. Moreover, according to lh.e M&yAvadins, only an object 
existing in the present time can become an object of knowledge, but in 
Moksa there is no time, such as present. If you say that in Moksa the 
object of knowledge is one's own self, then the author says :—) 

In Moksa one's own self is not the object of knowledge, for that is 
not the position taken up by the MAyav^dins; for they say the self cannot 
be the object of knowledge, for then there would be confusion between 
the subject and the object; for the subject knowing would become the 
object known, 

(Of one verb there cannot be the same noun, both the agent and the 
object.) 

(According to them, in Mukti, the Atman has the mere form of know¬ 
ledge, and if they believe that Atman knows itself, then it would come to 
saying “ knowledge knows knowledge,” or knowledge itself is the subject 
of the verb “ knows,” and is also tbe object of the same verb. Which 
comes to this, that the subject becomes also the object.) 

(Having thus established that there can be no knowledge without an 
object of knowledge, the author now proceeds to show that without a 
subject knowing, there can be no knowledge. According to the M^y4va- 
dins, knowledge only is the form of Atman in Mukti, and knowledge 
cannot be the subject of any act of knowing. So, the author says :—) 

TheMayavadins do not admit that knowledge is agent to the verb ‘ to 
know,'' to experience,' &c. They do not say that knowledge knows itself. 

(According to them, there is no agent to the verb ‘ to know ;' for, 
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according to them, knowledge being the essence of Atman, there is no 
agent to the verb ‘ know.’ Therefore, if it be said that this very know¬ 
ledge, which is the essence of Atman, becomes the agent of knowing, then 
it is open to the following objection. Namely, then the Mayavadins have 
to admit that knowledge has the power of becoming an agent; and that, 
consequently, it has the power of experiencing himself. But the MAyava- 
dins hold that in Mukti the Atman is Nirvidesa, or without any qualifying 
attributes.) 

(In fact, according to the Mayavadins, in the state of Mukti, there is 
no.knower, nor an object of knowledge, but mere knowledge. ‘ But what 
is the objection to such a belief ?’—they say. We reply : It is like this, 
that there is no subject matter of speech nor a speaker, yet there 
is a speech ; or there is no eatable, nor an eater, and yet there is eating 
There is no place to go, there is no goer, }mt there is going. All these 
absurdities will have to be admitted, if it be said that in Mukti there is no 
knower, nor an object of knowledge, but that still there is knowledge. 
Thus this also shows that there is no difference between the doctrines 
of the fjhayavadins and of the Mayavadins.) 

(Nor is there any difference between these two schools in their 
methods of Sddhana. The ^hnyavadins say that the realisation of the 
^unya is the method of getting Mukti. The MUyfivadins say the reali¬ 
zation of Brahma-Advaita is the method of Mukti.) 

(The objector may say, “ There is a third alternative. The Mflya- 
vadins say that Brahma alone is the Tatva or the substance, but the 
^Qnyavadins do not believe in any substance. They say it is Sunya or 
Void, there is no substance. Therefore, there is a difference in the reali¬ 
zation of a substance like Brahman, and in the realization of a non-entity 
like Void or ^ffiiyam. Thus the objects sought by these two schools are 
different. One seeks Brahman, which is a substance; the other seeks 
^(inyam, which is no substance.” To this, we reply; —“ The Sflnyam of 
the ^hnyavadin has no difference from the Brahman of the May^vadin. 
Why so? Because as the author says:—) 

The MS.y«vvftdins believe that Brahman has no attributes, and that, 
therefore, it is as good as a Stlnyam or Void. 

(The ^unyav^dins also say that their ^unyam is also Nirviifesa. 

They say:"—) 

WTcf II 

Admitting that there is no difference between Brahman and Sfinyam, 
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because Brabinan has no attributes, yet is it not possible that there may 
be difference between Brahman and Sflnyain in other respects ? To this 
also, the author answers in the same words : — 

There is no difference between the Siinyavadin and the May4vadin ; 
for the Sunyavadins also admit that their ^unya has no attributes, like the 
Brahman of the Mayavadins- For they say their ^unyam is Nirviteam. 
(Thus Siinyam and Brahman might be different, if there had been any 
differentiating attributes, A pot is different from a cloth, because of their 
possessing different attributes. But Brahman and ^unyam cannot be 
different from eabh other, because Brahman has also no attributes and the 
feifnyam has also no attributes ; since both, having no attributes, there can be 
■nothing to distinguish them, 'therefore, both are identical.) 

If . you say there is difference in the attributes of Brahman and 
^unyam, then we aslc, where is that difference ? If you say Brahman has 
the attribute of creating, preserving and destroying the universe, and 
that ^unyam has no such attributes, to this the . author replies again in the 
same words; — 

“ Tliere is no difference, because of the admission/’ According to 
you, Maydvddin, Brahman does not create, etc., really. (It is only an ima¬ 
ginary creation. The Suddha Brahman is not the cause of creation, for 
you say it is Ignorance, supervening on Brahman, which is the nause of 
the creation of the universe. In this respect also there is no difference 
between the ^Qnyavada and the Mayavada. For the Sunyavadins say 
that it is the supervening of Sainvriti on Sunyam that there is creation, 
as in the following line.'— 

Yisvakaramcha samvritya yasya tatpadam aksayam. 

{In fact, there are no distinguishing marks between Sffnyam and 
Brahman.) 

(If you say that Brahman of ours is Satyam, Jn4nam, etc., to this we 
say, that these qualities of truth, knowledge, etc., do not exist in Brahman 
in the highest state. For M^yavadins hold that from a Paramarthika point 
of view, Brahman is absolutely attributeless. But—say the Mayav4dins— 
we believe in Brahman being opposed to falsehood, in Vyav4h4rik4 world at 
least. For our doctors say:— 
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To this also, the author answers in the same words : Nirvisesatva 
ahgikSrat. 

The Mayavg.dins are really the same as the Shnyavadins, for 
the latter also believe in these attributes of their ^unyam. They 
say: — 

As Brahman is opposed to anj'itam (falsehood), jadam (inert matter), 
so Shnyam is opposed also to jadyam ; as Brahman is opposed to all 
faults ending in duhkham, so ^hnyam also is opposed to all faults of 
Samvriti enumerated in the list ending with duhkham. So here also, there 
is no difference in these two conceptions. 

Nor is there 3 »ny difference between Brahman and ^ffnyam, in the 
possession by one of the attributes contradictory to the other. What are 
the contradictory attributes which you say distinguish them ? Is it that 
Brahman is existence (bhSva) and S(inyam is abhfi.va or non-existence? 
Or that Brahman is a substance (sattva) and ^hnyain is a non-entity 
(a-sattva) ? Or that Brahman has goodness (guna) and Bunya has faulte 
(do?a)? Or that Brahman is to be sought (upadeyam) and that Shnyam is 
to be avoided (heyam) ? Or anything else ? This also is answered by the 
same Aphorism :— 

There is no difference between Brahman and ^dnyani, because of the 
acceptance of attributes by both. 

The attributes of Bhava, sattva, gunas, &c., said to exist in Brahman, 
are imaginary only (kdlpanika), and not paramarthika. The Shnyavadius 
also admit the possession of these attributes by Shnyam. They say. 

But—say the MaySvadins—Why do you say that Brahman has no 
gu^as, Our Brahman has gunas. To this, our author answers by the 
same Aphorism: — 

Because by your admitting that Brahman is nirvitfesa or without any 
attributes. 

Had Brahman possessed any qualities in the PdramArthika state, 

then he could not be said to be nirviile^a. 

But—says the Mayivadin—the very fact that there are two words, 
Brahman and ^flnyam, shows that they must denote two different objects. 
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We ask, what do you mean by the word Brahman ? Do you ta 
this word in its principal sense or in a secondary sense? If you take 
in its principal sense, is it a derivative word, or a non-derivative wor 
or partly derivative and partly non-derivative? It cannot be the fir 
For Brahman means, literally, fulness of attributes,” as says the S^ruti: 

Why is it called Brahman, because the attributes are in th< 
fullness in him. 

And, according to your opinion, ‘‘ attributes ” cannot exist 
Brahman. So the principal derivative meaning is not what you mean ' 
Brahman. For, according to yon, Brahman is Nirvii^e^a, it is unlimit 
by time, space and substantiality, it is only a greatness, a greatn€ 
without any attribute. The S^unyavadins also admit such a greatnej 
without any attributes, in their ^finyain, as has already been shown 
the above quotation. Nor is the word Brahman used by you in its e 
condary sense, because it does not prove your position, and it proves som 
thing against your position. As the word ‘ pot ’ is applied to a substan 
having certain qualities, will you tell us what are the qualities possess^ 
by 3 "Our Braliman. But, according to you, Brahman has no quality, i 
Brahman is a mere word with you, and you cannot describe it. In fac 
you cannot explain the word which you are using. 

Thus, from all these reasons it can be shown that Brahman is n 
different from ^Qnyam. For ^unyavadins also say that ^finyam cann 
be described by words, as you say that Brahman cannot be described I 
words. There is this saying of the ^unyavadins 

Thus we have shown that there is no distinction in its essem 
between the ^unyain of the M^dhyamikas and the Brahman of the MSyav 
dins. Therefore, in their highest conclusion, there is no difference betwe( 
these two schools. 

Having thus eatablished the non-difference between the Mayavadii 
and the ^unyavadins, the Commentator concludes 

Athai^ffnyavadina eva tepi. 

Therefore, it follows, that the Mayavadins are also the same as 
yavadins. 

Therefore, the pleasure and pain are not false and unreal, but th( 
are real ; and, therefore, as the Jiva has pleasure and pain in whatew 
state he may be, he cannot be s&id to be Samana or unchangeable. 
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(The author next explains the words Muda, Pramuda and Ananda 
used in this Mantra :—) 

The word “ Ananda ” means the enjoyment of the bliss which is the 
real nature of the Self “ Atman hence spiritual bliss. The word “ Muda ” 
means the pleasure derived from the baser worldly objects, whilst “ Pra- 
mud^ ” means the higher pleasure derived from the better class of worldly 
objects. 

This is also in the same book, 

MANTRA IV. 3. 11. 

3^ nun 

Bu Tat, to that effect, Ete, these, Slok^h, the verses the mantras 

of the Vedas. Bhavanti, are. Hiranmayah. of golden hue ; or store, 

house of pleasures and beatitudes. depository. pleasure. 

beatitudes ^=full. The eternally full store-house of all pleasures and beatitudes. 

Ekabj the chief; the unique. Hamsab, the Wanderer, the Voyager (from 
VI Han, to wander; with the affix ^ (A) one who wanders), Purusah, 
Purusa; the Param4tman. Svapnena, with dream or with Moksa, or with 

heaven, Sdrlram, the Jlva. The embodied one. Abhiprahatya, having 

joined. Asuptah, sleepless, dreamless; one who knows no sleep or dreams ; 
one who has no heaven for the reward of His karma, or one who gets no Moksa. 
The Param^tman is beyond the limits of Samddhi, Sarga or Moksa. 
Supt^n, in the dreamy condition, or in heaven, or in Moksa. (Supply, situkt^ 
SArlrdn, after it), AbhichAkaslti, sees. ^ukram, (Plim) who has 

attachment through grief or ignorance ; the Jlva. grief, x = attached. 

Grief-bound. Adaya, taking. 3 ^: Punab, again- Sth§,nani, the place; 
the wakeful state ; the earth or the created world. ^ Eti, comes down. 

11 . On this (point, proving the difference between the 
Jlva and the Lord), there are the following (authoritative) 
verses (Mantras of the Veda.) 

Having joined the Jlva with the dream condition 
(or with Susnpti, or Svarga, or with Moksa, as the case 
may be). Himself remaining without sleep, He looks 
upon these Jlvas so sleeping. Again (after showing these 
conditions of dream, etc.), he takes up the Jlva (sukram “ the 
grief-attached ”) and returns to (the original) place (from 
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which he had started, whether it was the waking state ( 
the Bhu-loka or the Sansara or Mukti). He is the Goldej 
hired Person, the Unique Wanderer.—262. 

Note.—This Mantra proves that the Miiktas or .Released souls even return to 
world. But now they are co-workers with God. 

MAHHVA'S COMMENTARY. 

(In this Mantra occurs the word S^ukra : it is thus explained by t] 
Commentator :—) 

The phrase ^ukram Adaya in this Mantra means “ taking up ti 
Jiva.” The word i^ukra means the Jiva. It conies from the root 
meaning grief, and ra, meaning attached to. He who is attached to gri( 
or loves the objects which lead to sorrow, is called ^ukra or sorrow 
attached. It is the name of the Jiva. This is also in the same book. 

The word Hiranmaya, occurring in this Mantra, means He in who 
is placed the fullness from eternity of ail bliss. It is composed of foi 
words, naniel}^ Ri, meaning Hita or placed or containing ; and meanii 
pleasure (Rati) and na meaning joy, Maya meaning full and eternal. I 
who in his essential nature has full and eternal joy and bliss with: 
himself. Or, this word Hiranmaya may mean having the colour of gol 
In both these meanings, it is a name of the Lord V^sudeva, having 
golden hue. 

The word Ekahansa occurs in this Mantra. It means literally oi 
Swan. The word Eka means One, and denotes here the Supreme, an 
the word ‘ hansa ’ means swan or Spirit. Hansa comes from the ro< 
haiiy to go, Ele who goes to or journeys through all the worlds, to th 
world and to the next world, is called Hansa. Eka-hansa, therefor 
means the chief Rover, the sole traveller, the highest goer. This is ah 
in the same book. 

Note,—The Lord Vfi.yu has also the form of a swan. He is also a great traveller 
hansa; but the Lord Vfisudeva is the chief. Therefore, He is called the Ekahansa or t 
single swan or the chief traveller. 

(An objector may say, \hc Lord shows to the Jiva all dream-object 
like elephants,' etc., within the Jiva, because the materials out of whic 
these objects are created are the "Vasanas or, latent impressions, existin 
in the mind of the Jiva. These dream-objects do not exist outside ( 
the Jiva, as is said in the following words; — 

To this, the author answers :—) 

The Lord sometimes takes a portion of the Jiva with Him and goe 
out; just as He did in dream take away ,Arjuna to the Kail^sa mountain 
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JVote—Only a portion of the Jiva is taken out of the body, by the' Lord, in the dream 
condition ; otherwise, if the entire Jiva was to go out of the body, it would die. Moreover, 
the Jiva here does not mean the human Jiva, but the Deva Jiva. The human Jiva has no 
parts. The Deva Jiva can go out, in parts, from his body and leave a part of himself in the 
body, to maintain the bodily functions. What then becomes of the above words which 
say that dreams are generally created out of the Vksanfis or latent impressions of the 
Jiva 7 To this, the author answers 

As s gGiiorsl rule, the Tjord shows the Jivas all thGclrGams instde tliB 
Jiva, and they are created out of the Vasanas of the Jiva. So there is 
nothing contradictory in the above verse, for it is in exceptional cases only 
that the Lord takes a Jiva partially out of his body, to another place, to 
show him the dream objects there. 

MANTRA IV. S. 12. 

II U II 

Pracena, with the help of the Pr^pa, t.e., with a part of the Jiva ; or it 
may mean—-with the help of the chief of the Prapas. The Jiva of a Deva has parts^ 
contrary to that of a human Jiva. Avaram, the inferior, because it is the 

outcome of the karma, Kuldyam, the body; the nest, Raksaii, 

preserving ; guarding. Amritab> the immortal. 3^: Purusah, the Purusa ; 

the Parmatman. wauira Kulaydt, from the body, «[fir: Bahih, out-side, 
nfw Charitv^,, going. (Supply, m T 4 n Abhich^kasiti, sees them, 

M.,, the Jivas; or supply- 3^: SukrammMayapunah Kul 4 ya- 

rupamsthanameti, taking the Jiva that has attachment through ignorance 
comes back again to that place which is the body). Sal?, that, Amritah, 

the immortal. Hirapmayal?, of golden hue. m: Ekab, the chief. 

Hamsal?, wanderer. 3^: Purusah, Purusa ; the Paramitman. m Yatra, where. 
mn Kamam, object of desire, lyate, is known 5 is inferred. Since the objects 
cannot be (Svatantra) or independent, is inferred that there is some body 
else. 

12 . Guarding with a portion of the Jiva, the lower 
nest (the gross body), the Immortal having gone out of the 
body (with a portion of the Jiva, then brings it back again.) 
That Immortal Golden-hued Person, the Unique Voyager 
knows whenever there is an object of desire (and makes 
such object known to the Jiva).—263. 

MADHYA’S COMMENTARY. 

Therefore, there is nothing contradictory in the Mantra when it 
says that the Lord takes out the Jiva from its own nest, called in the 
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Mantra hahih Jculd, while the body is called the lower nest. It is therefc 
Vahikulayat ’ in the text, meaning outside the body, which is not incc 
sis tent with the previous theory. 

MANTRA IV. S, IZ. 

Devah, the God; the Param^tman. SvapnAnte, in the dre 

condition ; in the place of dream, Uchch^vacham, the high and the lo* 

the higher thought-forms as well as the lower, lyam4nah, having g{ 

having assumed the forms of elephants or ants, etc., created according to i 
thoughts of the dreamer, Bahhni, various, Rhp^pi, forms ; thoug 

forms. Kurute, makes; assumes. ^ Uta, and. Stribhih, women. 

Saha, with; in the company of. Modam^nah, taking pleasure, I 

as if. m Uta, and, Bhay4ni, the causes of fear, Pasyan, seei 

A pi, also. Jaksat, laughing, Iva, as if. 

13. In that place of dream (Svarga, or Mukti, 
dream), the God assumes various forms, by entering iu 
higher and lower thought forms created through the desi 
of the Jivas. There He Rejoices, as it were, with wome 
and laughs, as it were (at the Jlva), when it is frightened 
terrible sights (seen in that state.)—264. 

MADHVA'S COMMENTARY. 

(The author now explains the words SvapnAntan uchchAvach 
lyamanan. These words distinctly allude to the Jiva, for they m< 
entering into a higher or a lower body. How can these words be expls 
ed as applying to the Lord ? To this, the author answers :—) 

The Supreme Person, the Lord of the world, entering into the hig 
and lower thought-forms created (from the latent impressions of) 
Jiva, assumes various forms in that condition of dream. This is alsc 
the same book. 

He (the Lord) rejoices there, as it were, with women. The fo 
of‘‘as it were” is to indicate that the Lord is Himself the personificat 
of all joy, and so His delighting in the company of women is mei 
allegorical. 

MANTRA IV. 8. 14. 

: U ^ 

18 
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^ ^ 3^: Hist 

372 ^ f^TT^rm n n 

^ Asya^ His 3 of the Atman, Ar4mam^ pleasure-ground ; the play-ob- 

jeet8_, the things seen in the dreamy condition, Pasyanti^ (they) see. n Tam^ 
Him y the Atman. 95 ?^: Ka^hanah^ any one. «* Na, not Pasyati^ sees. 

Iti. n Tam, Him; the Atman, Ayatam^ one who has no energy; one 
who does not exert; to the unworthy: to the non-striving. ^ Na, not. 

Bodhayet, should explain ; should instruct, rfa Iti, so. Ahuh, (they) 
say; the wise say. Esah, He; the Atman, ^ Yam, whom, n Na^ not. 

Pratipadyate, attains ; reveals ; becomes the object of knowledge. 
Asmai, to him; his, Durbhisaj yam, difficult to cure or give a remedy; 

injurious like a wrong medicine. Bhavati^ is ; becomes. ^ Ha, it is well- 

known. Atho, moreover. ^ Khalu, indeed. Esab, this; this condition 
of wakefulness^ or of deep slun^ber which the Jiva experiences. ^ Asya, His ; 
of the P^ramdtman. Jagaritade^ah^ wakeful condition. ^ Eva, only ; 

a word for emphasis. Ahuh, (they) say ; the wise say, tfulti. f^r Hi, because. 
winjJdgrat, while in the wakeful condition, Ydni^ whatever, Pasyati, 

sees, tnfn TAni, those. 51:^ Supte, in the condition of deep slumber, in samadhi. 

Iti. m Eva, only. Snpply Pasyati^ sees, ^ Atra^ here ; in the con¬ 
dition of deep slumber or samAdhi, m Ayam, this, 5^59: Purusab, the Para- 
m^tman, Svayamjyotib, self-illumed, All-light Himself, Himself is the 

sole light of the Jfva and not suns, &c. Rhavati, is, g: Sab^ that ; who has 

been instructed by thee, m Ah am, I. Bhagavate, to thee, Sahasram, 

a .thousand ; a thousand of bulls and elephants. Dadllmi, give ; make a 

present lof. Atab, this^ Urdhvam, after, Vimoksaya, for Moksa, 

pure and simple. Brdhi, say. xm Iti. 

14. They, at the time of death or dream, see only the 
play-ohjects created by this Lord ; hut no one, not emanci¬ 
pated, sees Him (the Creator of these), (why not then instruct 
all ?). They say—“ Let not the wise enlighten an indolent 
person. To whom this Lord is not an object to be attained. 
Such teaching acts like a good medicine wrongly adminis¬ 
tered.” They also say—“ This condition of sleep (of the 
Jiva) is, indeed, the same to the Lord as the condition of 
waking, for whatever the Lord sees in the waking condition 
(of the Jiva), He sees them also in the sleep (of the Jiva), 
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because tliis Person is Ever-awake. He becomes Himsel 
tbe sole Light of the Jlva in this condition of (Mukti, &c). 

(Hearing this, the King said) :—“ I give you, Sir 
a thousand (bulls and elephants. Speak on, for the sake o 
my higher emancipation (vi-moksa).— 265 . 

MADHYA’S COMMENTARY. 

(The author , now explains the words “people see his play-things 
but not the maker of these play-things”). 

The Lord Kes^ava, though performing all these acts (such as creating 
chariots, etc.), at the time of the death of the Jiva, or at the time whei 
the Jiva is dreaming, yet He is not seen by the ignorant Jiva. But He i 
seen by the Mixktas, whether they are in waking condition or dreaming, 

(Is it not then necessary that a person, ignorant of the Lord, shouh 
be taught by the wise the true nature of the Lord ? True, every ignoran 
man should be taught the true nature of the Lord, bxit with this condition 
that the man must exert to know the Lord ; therefore, the author says:—) 

The wise should not speak about the Lord Jan&rdana to those per 
sons who are not striving (ayata) to know the Lord. Of that person 
within the scope of whose knowledge the Ijord Vi§nu never enters,, of sucl 
a dull and unstriving sinful person, there is no remedy, to cure him of hr 
ignorance. In fact, the teaching acts like a good medicine prescribec 
wrongly. 

(Does the Lord over sleep ? To this, the author answers:—) 

Even in time of dreaming, the Lord Visnu is always awake, for Hii 
essential nature is ever-wake-fullness. Whatever. He sees in the waking 
those very objects He sees even in sleeping; because His form is eterna' 
knowledge; for such is the Lord Purusottama. 

(The Lord Visnu always being the light of the Jiva, whether tin 
Jiva be in the waking condition, or dreaming, what is the necessity of say¬ 
ing that the Lord is the light of the Jiva in the sleeping condition. Tc 
this, the author answers :—) 

Though the Lord is always the light of the Jiva, even in waking 
condition, when there are other lights also, like the sun, moon, fire, etc,, 
yet lest there he any doubt in the minds of the ignorant people, that tb^ 
Lord is not the light of the Jiva in his waking condition, therefore, the 
^ruti says that the Lord is always the light of the Jiva, even in the waking 
condition. 

Kow, the Lord is independent, and He is the constant light to the 
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Jiva. Whilst the Upanisad says : “ Atrayam purusah svayam jyotirbha- 
vati.’' “Here [in deep Samadhi) this Paramatman becomes all light.” 
Why should the word Atra, “here,” (in deep Samadhi* be used then ? This 
limiting word “ Atra ” has been used, because there may arise a douot 
whether the Lord alone is the Light or other things, such as Aditya &c., 
serve as light in this state ; since the Jiva himself is not the light, being of 
a different nature from the Lord Visnu. In order to remove this doubt, 
this word Atra has been used. Had it meant that in the condition of 
■dreaming, the Jiva is even as wide awake as in the condition of waking, 
th^ the word Asya in the Mantra would have been meaningless. For, if 
the Jiva be as awake in dreaming as the Lord, then the Mantra would have 
run thus:~-Tad^ e^a svapnakfilo jagarita-besa eva- There was no neces¬ 
sity of using the word Asya. The force of Asya is to remove theJiva 
from'the scope of this Mantra and to confine it to the Lord. 

(On hearing this, Janaka said, “ Vimoksaya bruhi.” The question 
arises was not Ydjhavalkya already teaching Janaka the path of Mukti. 
Why does Janaka say, * Teach me for the sake of my Mukti.’ To this, 
the author answers : —) 

The teaching already given by Yajhavalkya was also meant to con¬ 
duce to the Moksa of Janaka. What Janaka asks now is “ Teach me after 
this that especial doctrine which will lead to my Mukti.” For, such is the 
force of the particle Yi in Yimoksa. On this, there is the following autho¬ 
rity of the Brahmatarka:-- 

“By seeing the Lord in .the form fitted to one’s capacity, every one 
gets Mukti- But further knowledge, by the fact of its being more know¬ 
ledge, conduces to the hicrease of happiness of that person who has 
already reached Mukti.'’ 

The word ‘ Supta ’ in this Mantra refers to the condition both of dream¬ 
ing and of dreamless sleep, and not only to the condition of dreaming. 

A’ofc.—If the word Supta referred only to the dreaming condition, then it would not 
have applied to the dreamless sleep, and the result would be that the Lord would be 
excluded from the other condition. Therefore", it follows that whatever the Lord sees in 
the waking condition, He sees that also in the dream condition, as well as in the dreamless 
sleep condition. The reason for this is that if there, by the word Supta, only the condition 
of Susupti bo taken, then in the condition of dream it would follow that the Lord was not 
awake. Therefore, Supta means the dreaming and the dreamless conditions both. 

(An objector may say,—in the next Mantra it is said:—“That Paramat- 
man, indeed, in this blissful state (samprasada\ enjoying and seeing what 
is holy and what is sinful and wandering (to and fro) comes back at every 
time and in every Jiva (being), in order to cause the state of deep slumber 
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(of the Jiva). Untouched is He by whatever He sees there in that state ; 
for untouched is this Purusa, or the Paramatman.’^j 

(In this Mantra, the word Samprasada is taken to mean the condition 
of Susupti only, and not the condition of Svapna also. You have 
explained the word Supta as meaning both Svapna and Susupti. There¬ 
fore, the word Samprasada should also be taken to refer to this Supta 
condition, or the condition of dreaming and dreamless sleep both. To this, 
the author answers :—) 

In the next Mantra, the word Samprasada, though it has for its 
antecedent the word Supta to which it alludes, yet it must be taken to 
refer only to susupti, and not to svapna. This is on the authority of 
the J^abdaiiirnaya:—‘‘Where the reference is to both objects mentioned in 
a preceding text, there both the objects should be taken in the succeeding 
part also- But where it is not possible to take both objects refeiTed to in 
the preceding part, there only ove of these two is to be taken, and not both. 
The reference must be governed by the seiise of the succeeding part.” 

MANTRA IV. 8. 15. 

u n ll 

Sah, that, m: Esah, He ; the Param^tman. % Vai, indeed. Etasmin, 
this, Sampras&de, the perfect (sam) restfulness (prasdda) in the state of 

niukti ; in the blissful state of Samkdhi or dreamless sleep. ^^Ratv4, enjoying; 
taking delight. 5 ^* Punyam, what is holy. Cha. mv P^pam, what is sinful. 
^ Cha^ and. Dpstva, seeing. ^ Eva, only- Charitva, wandering. 

Pratinykyam, at every time 5 according to the law of periodicity; or, it may 
mean following the principle that there should be a change, Pratiyonim, 

•in every being ; in every birth. 5 ^: Punab, again, Svapndya, in order to 

cause the dreamy state of the Jiva. ^ Eva, only, Adravati, comes or 

moves towards the dreamy condition. Sab, He ; the Param^tman, m Tatra^ 
there ; in the state of deep slumber, in Samadhi. Yatkihchit, whatever. 

Pasyati, sees. Tena^ by it. Ananv^gatah, untouched, 

Bhavati, is. % Hi, because. ^ Ayam, this. 5 ^: Purusah, Purusa; the 
Param4tman. AsaAgah, without any attachment; untouched, Iti. 

YAjhavalkya, Oh Y4jhavalkya, , Etat^ it; what thou ^yest. 
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Evam^ such. ^ Eva^ to be sure. Sal?, that; what has been instructed by 
thee. Ahan), I. Bhagavate, to thee, Sir. Sahasram, a thousand 

(of bulls and elepbauts). Dadami, give ; make a present of. Atah, 

this, Urdhvam^ after.' Vimoksaya, for Moksa, pure and simple. 

Bruhi, say. Iti. 

15. “ That Person, indeed, in this peaceful state, 

enjo 3 'ing what is holy and merely gazing at what is sinful, 
and wandering (to and from), swings back, according to law 
(of periodic! tj?), and (carries) to its proper body, every Jiva, 
in order to bring it to the state of dream even. Whatever 
(of evil) He sees there. He is untouched by it, for. untouched 
is this Person.” 

“ Indeed, so it is Yaj uavalkya,” said Janaka. “ I give 
thee a thousand (bulls and elephants); now speak on for the 
sake of my higher Moksa”.—266. 


MADHVA’S COMMENTARY. 

Tlie word,Svapnfijita in tins Mantra means the place of Svapna. The 
word Anta means the place, in the lexicon S'ahdanirnaya, it is said that 
the word Anta, Stha,na, Sthala, Vdsa, and Pradesia are synonyms. 

iVote.—The word Svapndllta, therefore, does not mean the end of dream state. On 
the contrary, H means the condition of dream state. Similarfy, Buddhdnta does not mean 
the end of waking state, hut the condition of waking state. . . 

In the w^H'ds SvapiiAnta and Euddhanta, as used in the Mantras 15 
to 18, the word Svapna has been taken in a double sense; and it denotes 
the dream condition strictly called Svapna, and the dreamless sleep con¬ 
dition called Susupti. 

MANTRA IV. 3. 18. 


U HU 

Sah^ that. Esab, He; the Paramdtman. % Vai_, indeed* vafVit 
Etasmin, this. Svapne, in the state of dreams, Ratva, enjoying; taking 
delight, 5^ Puuyam, what is holy. ^ Cha. ^ P^pam, what is sinful, Gha, 
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and. Dyistva, seeing. ^ Eva, only, nfw OharitvA., wandering. 

Pratinydyam^ at every time ; or^ it may mean following the principle that there 
should be a change, according to the law of periodicit3^ Pratiyoni, in 

eveiy beings in every birth, according to the womb or law of body. 5^: Punah, 
again, Budhh^nt^ya, in order to cause the state of what is called Buddhi; 

in order to generate the state of wahing-conf^ciousness. ^ Eva^ only, 
Adravati, comes back or moves towards (the dreamy condition). Flows back, 
swings back like a pendulum. Sah^ He 5 the Paramatman. tiw Tatra^ there ; 
in the state of deep dream, Yatkinchit, whatever. Pai^yati^ sees. 

^ Tena^ by it. Annvagatah, untouched, Bhavati, is. Hi^ 

because, Ayam, this. 3^: Purusab, Purasa ; the ParamAtman. Asangah, 
without any attachment 5 untouched, xfn Iti. Yajnavalkya, oh YAjhavalkya. 

^ Etat, it; what thou spealcest. Evam, such. ^ Eva, to he sure. Sab, 
that j who has been instructed by thee. A ham, I. Bhagavate, to thee, 

Sir. Sahasram, a thousand (of bulls and elephants). Dadami^ give; 

make a present of. wtt: Atah, this, Urdhvam^ after. Vimoksdya, 

for Moksa, pure and simple. Bruhi, say. Iti. 

16. “ That Person indeed,' in this state (of dreams) 

enjoying what is holy and merely gazing at what is sinful, 
and wandering (to and from), swings back, according to law, 
and (carries) to its proper body, every Jiva, in order to bring 
it to the state of waking consciousness. Untouched is He 
by whatever (evil), He sees there in that state; for untouched 
is this Pnrusa.” “ Indeed, so it is, Yajnavalkya,” said 
Janaka. “ 1 give thee a thousand (bulls and elephants) ; 
now speak on for the sake of my higher Moksa.—267. 

MANTRA IV. 8. 17. 

^ 

q^q ?q 5 ^; MlrSl’En^qt 3[^ 

^ n u 

m Sah, that, Esah, He ; the Paramatman. % Vai, indeed, Etasmin, 

this. 5^^ Buddh^nte, in the state of what is called huddhi or waking-consci¬ 
ousness. Eatva, enjoying ; taking delight. 5^ Punyam, what is holy. 

Cha. P4pam, what is sinful. ^ Cha, and. DristvA, seeing. ^ Eva^ 

only^ merely. Charitva^ wandering. Pratinyayam, at every time ; 

or, it may mean following the principle that there should be a change, 
Pratiyoni, in every being ; in every birth. In accordance to its birth. 5^: Punab, 
again. Svapn^iitaya, into the condition of dream, Eva, only. 
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17. That Person, indeed, in this state of waking, 
enjoying what is holy and merely gazing at what is sinful, 
and wandering (to and from), swings back, according to law, 
and (carries), in accordance to its birth, every Jiva, in order 
even to bring it to the condition of dream.—268. 

MADHYA'S COMMENTARY. 

(The author now explains the three verses 15, 16 and 17 in a sense 
applicable to the Lord, and not to the Jiva. Ordinarily, these verses are 
taken to refer to the Jiva; and they are then translated as follows : — 

15. YSjfiavalkya said “ That (Per.son) having enjoyed himselt in that state of bliss 
(samprasfida, deop sleep), having moved about and seen both good and evil, hastens back 
again, as he came, to the place from which he started (the place of sleep), to dream. 
And whatever he may have seen there, he is not followed (affected) by it; for that person 
Is not attaohed to anything.” 

(Janaka Vaideha said ‘So it is, indeed, Yrijfiavalkya. I give you. Sir, a thousand. 
Speak on for the sake of emancipation.' 

16. Yfijnavalkya said ‘ That (Person) having enjoyed himself in that sleep (dream), 
having moved about and seen both good and evil, hastens back again, as he came, to the 
place from which he started, to be awake. And whatever he may have seen there, he Is 
not followed (affected) by it; for that person is not attached to anything'. 

Janaka Vaideha said ‘So it is ; indeed, Ydjnavalkya. I give you. Sir, a thousand. 
Speak on for the sake of emancipation.' 

17. YAjnavalkya said:—‘That (Person) having enjoyed himself in that state of 
waking, having moved about and seen both good and evil, hastens back again, as he came, 
to the place from which he started, to the state of sleeping (dream). 

(The author explains it, therefore, in a different sense:—) 

Seeing even the good and evil conditions of the Jivas, in their 
states of dream (and deep sleep), and in waking state as well, but always 
Untouched by their sorrows (though participating in their joys), the Lord 
moves about again and again. 

Note.—The words ‘ again and again * explain the Mantras Which describe the going 
of the Lord to the condition of deep sleep, then coming back to the condition of dream, 
then coming to the condition of waking, and again returning from waking ooneciousness 
to the dream state, and from dream to deep sleep state. Though there are three states 
through which the Lord vibrates, yet these three constitute but two banks, as said 
in mantra 18. Namely, the dream and deep sleep constitute one bank, and waking 
constitutes another. This, the author explains 

The dream and the deep sleep constitute one bank, and the state 
of waking constitutes the other bank. Between these two banks moves 
about this one Jan^rdana, like a great fish in a river, now on the right 
bank and now on the left bank, but unattached to any. 
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MANTEA IV. 8. IS. 

5^ ^?ITRT 

11 ^c; n 

m Tat, that. «rqr Yathfi, just like, w^nyw: Mah^matsya^, a large fish. 
Pfirvam, the One; the forward, ^ Cha. wnc Aparam, the other; the backward, n 
cha, and. ^ Ubhe, both. ^ Kfile^ banks (of a river), Anusancbarati, 

glides ; plays. Evam, so ; similarly, m' Ayara^ this. yr=r.’ Purusal?, Purusa; 
the ParamAtman, SvapnAntam, to the condition of dream, 'n Cha. 

BuddhAntam, to tlie state of what is called Buddhi or waking-consciousness. 
^ Oha, and. ^ Etau, these. ^ Ubbau^ both. ^ Antau, extremities. 
Anusancbarati^ moves. 

18. And, just as a large fish moves along the two 
banks (of a river), now, in the one, and now, in the other, so 
does this Purusa move along between these two extremities, 
the state of dream and the state of waking.—269. 

MANTRA IV. 8. 19. 

3^ ^sFrrrq' 
qint 

n u u 

?rn Tat, that; the example. YathA, just as. l^yenab, a falcon, m 

VA. Suparijah, an eagle, m VA, or. wfwT Asmin, this, wrmril AkAee, in 
the sky. Mwq Viparipatya, soaring, wh: Sranta^i, being tired. qiStPaksau, 
the wings, Samhatya, folding, SallayAya^ towards the nest. ^ Eva, 

only, Dhriyate, goes; floats down, vq* Evam, similarly. Eva, just, qw’ 
Ayam; this. y5q: Purnsah, Purusa; the ParamAtman. Etasmai, this, mm 
AntAya, extremity; state, place, DhAvati, moves, m Yatra, where. 5 ^: Suptal?, 
asleep. ^ Kahchana, any. qim Kamam, object of desire. KAmayate, 

wishes for. Kahchana, any. Svapnam, dream, n Na, not. qjwfn 

Pa^yati, dream. 

19. And, jnst as a falcon, or an eagle, after flying 
about hither and thither, in the air, becomes tired, and, 
folding his wings, floats down even towards his nest, just 
so that Person (Jiva) (moving through waking and dream 
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states becomes tired) runs towards that state, where, having 
reached the Blissful (Supta), he does not desire any desires, 
nor does see any more dreams.—270. 

MADHYA’S COMMENTARY. 

(The author now explains Mantra 19 :—) 

As a falcon, flying hither and thither in the sky, and becoming tired, 
goes back to his nest to get rest, so the Jiva, moving to and fro, through 
dream and waking consciousness, gets tired ; and in deep sleep, he enters 
into that Yisnu who is called Su or All-joy. The word Su denotes joy, or the 
Supreme Yisnu, and going (Apti) to this Su or Yisnu is called Supti. 
■He who has reached the All-bliss, is called Supta or the Bliss-attained, 
Note.—The "words Yatra Suptah nakanchana, etc., are now explained :— 

Having obtained him who is Su or All-bliss, and thus having become Suptah or bliss- 
attained, this Jiva'does not desire anything else, nor does he eVer pass through erroneous 
knowledge, as he does.in dream condition. When such is the condition of the Jiva, when 
he reaches the Lord uncoitsciously in deep sleep, Jiow mueh more m^^st be the joy of that 
Jiva'who reaches Jan^rdana consciously/ in Mukti, where he has perfect knowledge 
of the Lord. 

MANTRA IV. 3. 20. 

WT ^T5Rr 

U Ro u 

Asya^ His j of the Purusa., tii; Tab, those; well-known. Etah, 

these, Hita, hita. The Resting Place, The seat=n)hita, for the Lord is 

seated here, ■nur NAnia, byname. ^^’J.**Nadyab, the Navies, (the vessels). ^ 
Vai, indeed, w Yatha, just as. Kesah, a hair, Sahasradhdb^ a 

thousand ti^ries. 1^: Bhinnab^ divided. Tavata, so much; such, 
Animna, very minute and small in size, in fineness. Tisthanti, remain; 

are, Sukl^ya ; whiteness 5 by the Lord in that form which is’ white. 

Phn?db> filled, occupied, pervaded (Supply~?ngT^-^ ^ and there 

is a Nadi,called Susuinna, where this god of white colour remains asleep; such 
is the'interpretation given by Madhva in his kha 3 ?dartha}. Nilasya, of 

blueness ; by the Lord in that form which is blue, Pingalasya, of yellow¬ 
ness ; by the Lord in that form which is yellow, Haritasya, of greenness; 

by the Lord in that form which is green, ^rf^rps? Lohitasya, ot redness ; by the 
Lord in that form which is red. Atha, moreover, Yatra, where ; in the 
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NAdis of the throat. ^ Eaam^ him ; the dreaming self. Ghnanti, they kil 
the thieves kill, m Iva^ as if. fern Jinaiiti, they strike; they beat: they ov( 
come, Iva, as if. Hasti, an elephant; the Jlva sees himself in the foi 
of an elephant, Iva, as if. Vichchhdyayati, puts him to fligh 

chases. The Jtva sees as if some one is putting him, the elephant^ to flight. < 
Garttam, a pit; an old unused well &c. Patati, falls into, x^ Iva, as 
^ Yad^, when; in which condition. Bhayam, the objects of fear, w 
J4grat, like objects, seen when awake, Paiyati^ sees; perceives, nn Ti 

that object, Atra, in this state. Avidyay4^ owing to the knowled^ 

got from seeing the Lord Visnu. v: (Ah), the-Param^tman ; and 

(Vidy4)—seeing). Manyate, sees. Yatra, where; in Moksa or in dei 

slumber. Devah, a god. x^ Iva, as if. Krmr R4j4v a King, x^- Iva, as 
wif Aham, I. Eva;only, xi IdS:m, this. ^’5; Sarvab, whole.; fullness (accordh 
to one’s capacity.) Asini, am. x^. Iti, thus. Manyate, thinks. . Sa 
that; that state. ^ Asya, his ; of the Param^tman. Paramah, best; highei 
Lokat, place. 

20. There are these vessels called, Hita (the restin 
places), in his (body). They are in minuteness as small a 
a hair divided into a thousand parts. They are.pervade 
by the Lord in His various forms of white, blue, yellov 
green and red colour. (Among them in the vessel calle 
SusumnS, the Lord is in His white form, and brings o 
Susupti to the Jiva. In other vessels. He is in His othe 
colours, and causes various dreams, such as) where the Jiv 
sees, as if (thieves) are killing him ; as if (somebody) i 
striking him ; as if he is an elephant, and (sorpe one els€ 
is pursuing him, or as if one is' falling into a pit; or whe 
he sees the,objects of fear, as if wide awake. But all thes 
he (now in Susupti) knows as caused by the thought, (vidya 
of the Lord, called Alpha Where (in Susupti or Moksa 

he thinks “ I am like a deva, I am like a King, I am thi 
fullness of all my capacities,” that is. His (Lord.’s). highes 
resting place (is in the SusumnS Nadi of the Jiva). 271. 

MADHVA’S COMMENTARY. 

(The author now explains why the Nacjis are called Hit^ :—) 

These N&dis are called HitS, because the Lord Bhagaw^iia lies hidde 
'Nihlta) in these vessels of the human body. 

(The author now explains the words white, blue, etc.) 
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The Lord Hari, having various colours, and assuming various 
forms, exists in these Nadis. Among these Nadia there is one called 
the Susumana. When the Lord carries the Jiva to this Susumna Nadi, 
the Jiva goes to deep sleep or Su^upti. But in the other Hita Nadis, 
which spread through or exist in the region of the throat, the Jiva goes 
to the condition of dream. In other words, when the Lord carries the 
Jiva to these Hita Nadis which are in the throat, then the Jiva dreams 
dreams. And in that dream condition the Jiva gets sometimes frightened, 
as he gets frightened in waking condition, when he sees terrible dream 
objects. 

(The author now explains the words “ Tad atra avidyaya manyate.^*) 

(The word Avidy^ here does not mean ‘ ignoranceand the sentence 
does not mean “ be fancies through ignorance/’ The word Avidya 
is a compound of two words The word A means Vi&nu, and 

Vidya means knowledge. Therefore, the author says :—) 

By the syllable A is denoted Visnu, and by Vidya is meant the 
knowledge. The knowledge obtained through Visnu is AvidjA. Through 
this Avidy^, or the knowledge produced by Visnu, the Jiva dreams dream, 
as well as sees the waking objects. This is in the Mahamim^ns^. 

The seeing of dreams and of waking objects is caused by the knowledge of 
Visnu, Because the Lord wills it or thinks so, therefore the Jiva dreams and sees the 
waking objects. 

The word Jinanti in the Mantra means ' striking.* The word Vich- 
chliayayati means ‘ driving away * or * chasing away through fear,’ as a 
person may drive away a mad elephant or other noxious animal. 

(The words Abam eva idam sarvah asmi, mean ‘ I am full ’ having 
regard to my capacity.’ 

JVofe.—The phrase does not mean “ I am indeed this all," but it means ** I am this 
fullness." Sarva means “ fullness.” 

(The force of the word Eva in the above sentence is to denote— 
*I am this fullness ’ in the form of realization of iny own bliss, untouched 
by enjoyments of sensuous material objects.’ 

(The word Idam, a neuter noun, qualifies a masculine noun, Sarva. 
How is this ?, To this, the author answers :—) 

The word Idam is an adjective, qualifying the noun Sarvah, meaning 
fullness. Such a use of Idam is to be seen in other places also, as in 
the Gita:— 

Here also the neuter noun, Idam, qualifies the masculine noun, 
Mahim^nam ; really it qualifies the neuter noun, Mahirnattvam. 
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The Jiva, when realizing by direct knowledge his own fullness, 
then cries out, “I am all this fullness.” 

(The author next quotes the following authority of Sabdauirnaya, 
to show that the word Idam is sometimes used as an adjective qualifying 
a noun, and sometimes as an adverb qualifying a verb, and sometimes as 
an adverb qualifying an adjective :—) 

The word Idara is sometimes an adverb qualifying an adjective, 
(Bhava ^esa), sometimes it is an adverb qualifying a verb (Kriya ^esa), 
sometimes it is an adjective qualifying a noun (Padartha t^esa), as in the 
following three examples respectively : 

(1) Idam mahimattvam, this greatness, (2) TancluUn Idam pachati, 
(3) Idam Nil am. 

(An objector says Why explain it in this way? Why not take 
these words Aham eva idam sarva asmi, in their plain sense—“I am all 
this.!* To this, the author answers:—) 

(The illustrations of the King and the Deva show that this plain 
meaning is not meant by the ^ruti, for neither a King, nor a Deva can 
ever become all this universe. 

The two illustrations of a King and a Deva are given for two 
different purposes. A Mukta is full just as a king is full. The fullness 
of a King is the fullness of enjoyment of worldly objects. The fullness 
of a Mukta is like the fullness of a King, so far as enjoyment goes, but 
not of worldly objects. The enjoyment of a mukta consists in enjoyment 
of non-worldly objects or Svarupa-g,nanda. So it was necessary to 
give both examples. For the example of Deva shows that Svarhpa-ananda 
is also meant. 

(An objector says,—If this is so, why give then the example of a 
King. The example of a Deva would have been sufficient. To this, the 
author answers :—) 

The illustration of a King is given, because he is physically and 
directly seen, while the existence of the devas is known through Scriptures 
only, as is said in the Brahma-Tarka :— 

“The condition of becoming sarva or all, means the attainment 
of the fullness of all enjoyment (sarva-bhava), and it does not mean 
becoming of the form of all objects (sarva-rupa,; in other words, the 
fullness according to one’s capacity, and through this relative indepen¬ 
dence, one is said to have become all, as a King or the hosts of 
devas.” 
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MANTRA IV. 3. 21, 

f^^TT fk^T ^ 


5^: mtfiT^iFRr r’ir^tct ?t mt ^§:t 



U R\ 


n 


Asya, his; of the Lord. Tat, that j welhknown. ^ Etat, this. 

Riipam, form. The white form in the Susumna. «iiFd\<sfi^ Atichchhand4, 
beyond the chhandas ; more than what the Vedas can say. Apahatap^Lp- 

md^ sinless, Abhayam, fearless ; having no cause of fear. ^ Vai, indeed. 

Tat, that 5 the likeness of that, w Yathfi,, just as* Priyaya, dear> 

attractive, Striy^, by a wife. Samparisvaktab, embraced. vt{ 

B^Lhyam, externah Kinchana, anything, ’r Na, not, ^ Vada, knows; 

becomes aware, wtr’ Antaram, internal; such as the feelings. ^ Na, not. 
Evam, in that way. ^ Eva^ just; exactly. Ayam, this, 3 ^: Purusah, the 

Jiva. stnfn Prdjnena, all-knowing, Omniscient, Atman4, by the ParamS,t“ 

man. Sam pari svaktah^ embraced. Both in dreamless sleep in Samddhi 

as well as in Mukti, ’t Na^ not. B4hyam, external. , Kinchana, any¬ 
thing. Veda^ knows, ^ Na, not, vm‘ Antaram^ internal. TO Asya, his; 
of the Jiva. rm Tat, that 3 well-known, Etat, this. Rupani, form, toww 
A ptak 4 mam^ that of one who has attained all the objects of desire; satisfied 
of all the desires. Atmak^mam, that of one whose sole object of desire 

is Atman, Akdmam, that of one who has no object of desire, itm?!’ 

Sokantaram that of one who is beyond the reach of grief and, therefore feels 
happy. This word consists of ^rw?T (Sokantam), where there is the end of grief, 
and K (Ram), one feels happy,—from the root to take delight, and with the affix 
« (da), one who. 

21 . Verily, that form of His is beyond the Chhandas, 
beyond all evil, and beyond all fears. Just as one in the 
embrace of a dear wife does not know anything external, 
nor anything internal, so this Purusa (the Jiva), embraced 
by the All-knowing Self, does not know anything external, 
nor anything internal. That (form) of His is the consum¬ 
mation of all desires, where the Self is the only desire, the 
Desireless Form beyond the reach of grief (and therefore) 
happy.—272. 

MADHYA’S COMMENTARY. 

(In this Mantra occurs the word ‘ Ati-Chhanadfi.,’which literally 
means beyond Chhandas. Some explain the word Chhandas as meaning 
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‘ desire/ and so this word means “ beyond all desires/’ But the Commen¬ 
tator explains it as follows :—) 

Ihe Lord Hari is called (Atichhandasj, because He is beyond, the 
range of the Chhanda or the Vedas. In other words, the Vedas cannot 
fully express the Lord. 

(The author next explains the sentence ‘‘embraced by the Pr4jha 

Self ” 

This Jiva, in the condition of deep sleep and in Mukti becomes 
embiaced'by the Lord Hari, who is the Prajna Self or the All-knowing 
Atman. ^ 

hotc. This shows that it is not only in deep sleep that the Jiva is embraced by the 
Lord, but in Mukti also, 

(The author now explains the sentence Apahatapapma, Abhayam 
Rupam, etc.:—) 

That form of Visnu which is eternal, fearless, free from all sins, 
in winch all desires are fully 'satisfied, because he is Atma-Kama who 
has His own Self as the object of desires, because He is all-happiness, who 
is free from grief, because He is always pleased with His own Self, and 
delights in His own Self, that form of the Lord Vispu is said also to be 
^ok^ntararn (free from grief). 

Note,-The Eternal Lord Himself is fearless and without sin (ApahatapdpmS). He is 
&pta-kdma, because He is full in Himself, because He is Himself all-bliss ; therefore He is 
Atma-kama \ and He is Sokantara, because He knows no Soka orjgrief, and He gives delight 
to others. 

MANTRA lY. 3, 22. 

^51 irmrsFiRTT 

U kk U 

qjw Atra, here in Moksa. fw Pita_, (formerly) a father, A pita, no 
father, '^fh Bhavati, becomes. The fatherly feeling that existed before Mokga 
disappears, ^tur M4t^, (formerly) the mother, wur Amdtd, no mother, 

Lokah, (formerly) the worlds, Alokah, no worlds. DevAh^ (formerly) 

the gods, (Adevah), no gods. VedAh, (formerly) the Vedas, 

AvedAh, no Vedas. ^ Atra, here ; in the state of Moksa. Stena, (formerly) 
a thief; one, who was a thief before, attaining Moksa. Astena, no thief. 

Bhavati, becomes: Bhrfinaha, (formerly) the destroyer of the life of 
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a . child in the womb. AbhrhpahS,, no destroyer of child in the womb. 

Ohaijdalah^ (formerly) a Chapd^^a^; a. base born, Achapdalab, no 

Chand^la; no base born. Paulkasab, (formerly) a paulkasa. 

apanlkasah, no paulkasa. w?: Sramanah^ (formerly) a ^ramanaj a religious 
mendicant. HPum: A^ramanab^ no ^ramana; no religious mendicant, 
TUpasah, (formerly) an ascetic. waRs: Atapasah, no ascetic, Ananv4ga- 

tarn', untouched. 3 ^ Pupyena^ by anything which is holy, Ananv4ga- 

tarn, untouched. Pdpena, by anything which is unholy or sin. Tada, 
then 5 in Mukti or in Samddhi. Hyidayasya, of the Lord Yisnu ; having 

attained the Lord. The word (Hr’idaya), consists of two words:—Hyit, 
the heart, and ayana^ one who goes or is present. Therefore^ ^ Hridaya, 
means one who is present in the heart, i* e. Lord Yisnu. Sarvan, all. ^pri^ 

Sokan, griefs, Tirpab., beyond. Bhavati, becomes, Hi. 

22. Here (in Mok?a, or in Sainadhi), he who was a 
father before becomes (as if) no father ; a mother no 
mother ; the worlds, no worlds ; the gods, no gods ; and 
the Vedas, no Vedas. Here, a thief becomes no thief; 
a murderer, no murderer ; a Chandala, no Chandala ; 
a Paulkasa, no Paulkasa; a mendicant, no mendicant; an 
ascetic, no ascetic. Untouched (is he) by what is holy, and 
untouched (is he) by what is unholy. Crossed are verily 
then all sorrows, (no sooner one enters into this Lord called) 
the Heart-dwelling.—273. 

MADHYA'S COMMENTARY. 

(The author now explains the words “ then a father is not a father 
etc :-“) 

Being in the embrace of the Lord, the father in Mukti condition 
becomes as if he was not the father of the sons who are his heirs and whom 
he himself gave birth ; because he does not feel grief on account of the 
grief of his sons. Similarly a mother is no mother in that condition. 
Similarly those people, who in ordinary conditions have the notion that 
they belong to a particular worlds like that of Pitri Loka or Swarga Loka, 
do not entertain such notions in that condition and this is what is meant 
by the phrase ‘‘the worlds are not worlds.” Similarly “ the Devas are 
not Devas,’’ because in that condition, they cease from performing the 
functions of their respective offices such as producing rain etc. Similarly 
“the Vedas are not Yedas,” in that condition, in the sense that they 
lose their notion of being the Vedas. In other words, a person who 
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thinks himself a personification of all the Vedas, loses that notior 
Similarly “ a thief is not a thief,nor any other sinner a sinner in tha 
condition, because the sinners when in the embrace of the Lord transcen( 
the consequences of their sins, hi other words, the sins cannot read 
them and produce their effect on them. (In Mukti the person of cours 
has left behind all sins because he has already suffered the consequence: 
of his sins before entering into the condition of Mukti, and in deep sleej 
the sins are, for the time being left behind, and the Jiva in the embrace 
of the Lord does not suffer the results of his sins.) Similarly in tha 
condition a ^ramana is no longer a ^ramana, because he has not t( 
perform the obligatory duties of a ^ramana for he has risen above th< 
rules of a Yati. So also a Tapasa is no longer a Tapasa, for the rulei 
of a Tapasa do not apply to that condition. By the phrase “He is no 
followed by good/’ it is meant that the undesirable good deeds of a persoi 
do not follow him in Mukti. In this way a Muhta, by the mere approacl 
to Visnu,' rises above all these worldly sorrows and sins, as well as abov( 
all wordly goods and duties. 

Note.—This verse practically applies to the condition of Mukti, rather than to th 
condition of deep sleep. In fact the commentator clearly says “ these sorts of things d 
not follow a Mukta when he enters V syu.'* It does not apply to the condition of susupl 
unless in a metaphorical sense. 

MANTKA IV. 3. 23. 

H [\ 

w Yat, because. Brahma, the Paramdfman. (This word is to be sup 
plied from the context), un Tat, that; a second thing, other than himself, wbic 
is either an equal or superior. Na, not, 'nsfc Pa^yati, sees. ^ Vai, .indeec 
[There is another Padachchheda possible of this sentence. Instead of read 
ing it as •If it is read as •!? •» 'iwfi'- Then it would mean:—] « 

Yad, because, fun Dvaitam, second; separate from each other, and- separat 
from the Lord. •» Na, not. 'HJifii Padyati; he sees. ‘He ’ refers to the Lord mer 
tioned in the previous mantra as Hridaya or the Heart-dwelling. The whol 
sentence would then mean ; " because the Lord does not see these as separate 
(they are not different from the Lord).” TOf Pasyan, seeing, because he see 
everything that exists, t Vai, truly, wj Tat, that; the second thing. .iNa, nol 
•iwfii Pasyati, sees, Hi, because. Drastuh, of Him who sees. Dristel 

of the'sight. Viparilomab, defect; fault. •» Na, not. Ml Vidyate, ther 

is. wlti ii HiiMm Avin&sitvftt, on account of (His) being eternal, or on account c 
(His) faultlessness. 3 Tu, therefore, mj Tat, that. Dvitlyam, second o 

16 
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,equal. Tatab, than Him. Anyat^ other than that. ^ Na, not. Asti, 
exists. Vibhaktam, hostile; antagonist. ^ Yat, whoever. Pasyet, 

should see. 

23. (There is no second or equal to Him) because verb 
ly He does not see any such (equal being, and whatever He 
does not see, does not exist): for to the All-seeing One (that 
does not exist which He does not see); because of the seer 
(the Lord) there can be no defect of seeing, since He is 
faultless.. Therefore, there is no one equal or second to 
Him, so that He may see it as other than and separate from 
Him,—274 

^ote.—This and the subsequent similar Mantras may also be explained thus. It 
was mentioned above that the Lord in Bis various forms of'white, blue, etc., exists in vari¬ 
ous Hits, NSdis. This would suggest that the various forms of the Lord dwelling in these 
Nddis are different from one another ; the Lord having the 'White form would be different 
from tho Lord having the Red form, etc. Thus there would be difference between the 
various forms of the Lord. Similarly, Mantra 21 speaks of another form of the Lord which 
is Spta-kfima, &c.» by the sentence ‘.‘that form of His is the All-desire-obtained form, etc.*’ 
By using the genitive case “asya” “of His”, a difference is shown between the Lord and 
His Form. To .remove these possible misunderstandings, this Mantrajs revealed, 'ihe 
Pada-chchheda then is • ^‘‘stead of ^ ^ U o^^^ns: 

Because (the above-mentioned Brahman, called the Heart-dwelling) does not see theso 
white, blue, etc., forms as second (dvaitam) or different from Himself, nor as different from 
each other.among themselves, therefore these are not different from Him. For He, being 
pasyan or All-knowing, does not see those white, Blue, etc., forms as separate. (If so, is this 
insentient world and the sentient Jivas also not different from the Lord ? To this, the 
Sruti says Because the Lord sees the world as separate 

from Himself, therefore, it is separate from Him. (But how is it that the mere.thinking 
of the Lord makes a thing separate or non-separate from Him? To this, the Bruti says), 

^ conflict (Yiparilopa) between the 

'knowledge*(dri8ti), of the Lord (drasiri, the Seer) and the thing known—there is always a 
perfect agreement between His knowledge and the thing known). Because (His knowledge) 
is indestructible (not liable to obscuration or obstruction), therefore (the world)> is not 
equal to (or non-different from) Him, becau.se .He sees it as another and separate- from 
Him. 

According to the second rendering, the Mantra would stand thus:— 

Because, verily, the Lord does not see (any of the Hita-d welling Forms 
as different from Him, they are not separate from Him). Verily, He being 
the Pajfyam ^the All-seeing), does not see them as different, (and so they 
are not so); because there is never any discordance in the sight.of the Seer 
(the Lord), for it is faultless. Therefore, these are not second to Him 
(but the same as He). 
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(But as regards the world) because He sees it as another and distinct 
from Himself (so it is always different from Him).—274. 

This reality of bheda (difference) being thus established, the position is further 
strengthened by Mantra 31. 

MADHYA’S COMMENTARY. 

(The author now explains the words “ Yadvai tanna pasyati etc. 
This Mantra is ordinarily translated as ; And when (it is said that) there 
(in the Sushupti) he does not see, yet he is seeing, though he does not 
see. For sight is inseparable from the seer, because it cannot perish. 
But there is then no second, nothing else, different from him that he 
could see.** The author shows that this explanation is not correct, 
because it is without authority, and so he gives his own explanation by 
quoting the authority of Brahma Tarka :—) 

“ Whatever thing the Lord Visnu may not see, that thing does not 
exist; because ho being the All-seeing, nothing can exist which does 
not come within the scope of His vision. (In other words, the very fact 
that the Lord does not see a thing, is proof that no such thing exists ; 
and as the Lord does not see any one as His equal, so there is no one 
equal to the I^ord.) The Lord being of the form of eternal knowledge, 
for that is His nature,'so whatever is not known by the Lord cannot 
exist). Therefore, as the Lord does not know any one as His equal, so 
there is no equal to the Lord.” This is in the same book. (The Brahma- 
tar ka.) 

l^ote.^Th.eve is no second to the Lord Vispti, who may be His rival. Had there been 
a second who is His rival, the Lord Visnu must have soen him; for He is All-seeing, 
himself being of the form of pure knowledge. A thing which he does not see cannot 
exist.' No one there is such as sees the things that the Lord does not see. Brahma and 
other Gods that see, see only through the favour of the Lord Visnu. So they cannot see 
what the Lord himself does not see. Moreover, all the Avatftras are not looked upon 
by the Lord as His rivals but His own Self. He is knowledge eternal, and so He has no 
error in Him.) 

In other words, whatever object is not seen by the Lord, that 
object verily does not exist at all ; because whatever object exists, He 
certainly sees every one of such objects. Nor is there any second seer, 
because there is no other person existing, who can see a thing, which the 
Lord does not see, or who can see a thing in a way contrary to the vision 
of the Lord. There is no person, who can see the world in a separate 
way, in the sense, who can see it in a way contrary to the seeing by the 
Lord. All see the world partially, but only to the extent that the Lord 
sees it, and in the manner that he sees it. Of course, it does nob include 
the case of those persons who suffer hallucination, for a person so diseased 
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sees a world or objects in a way contrary to the Lord, But a sane and 
healthy person always sees the world in conformity with the seeing of 
the Lord* Therefore no one sees anything whicli the Lord has not seen, 
or which is contrary to the vision of the Lord. And this is the meaning 
of the text of the £)ruti like the following :— 

Nanyo, to sti drasta, “ there is no other seer than Him.*^ 

(Brihad, Up.—III. 7. 23.) 

Whatever is seen by the Lord, that thing alone exists, and not 
any thing else. Because there does not exist any other seer who may 
see, - who has the power of seeing) anything, which is not seen by the 
Lord. Even high seers like Brahm^ and the rest, see objects through 
the grace of the Lord (they are not independent seers.) How can any one 
then see a thing not seen by the Lord, and how much more impossible 
it is to see a thing in a manner contrary to the vision of the Lord.” This 
is also in the same book Brabmatarka. 

(The author next explains this mantra in a non-dualistic sense by 
showing that the Advaita doctrine taught in this mantra refers to th-e 
various Avatiras of the Lord. These Avat^ras are not separate from the 
Lord, but are the very Lord Himself just as the various forms of the Lord, 
red, white, blue etc., seen in the Hit^ Nadis are all one and the same form 
of .the Lord, though appearing different. So the author gives another 
explanation of this mantra. This he does by explaining the sentence 
&c.* yadvaitan na pas^yati etc., by reading it in this way : — 
This sentence is not to be treated as composed of five separate 
words H ”yat vai tad na patiyati,” as has been explained 

above, but it is to be treated as if the words were yat dvaitam na pasyat 
and then it would mean “ because whatever He does 
not see dvaita or duality.” Breaking the sentence in this way, the author 
explains this manti-a thus:—) 

Whatever person like the Avataras, etc. (or whatever qualities) the 
Lord does not see as dvitiya or separate from Himself, that person or 
quality is verily not separate from Him or separate from each other. 
Because the knowledge of the Lord is eternal ; nor is there any (possibility 
of) error in His knowledge. 

Since the Lord in fact does not see all these Avataras of Him as 
separate from Him, therefore these Avataras are not second to the Lord, 
but they are the very Lord Himself. And because the Lord does not 
sec these Avataras as His second, they are the very self of the Lord ; for 
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the vision of the Lord is not subject to an}^ defect or error, for ti 
knowledge of the Lord is eternal.) 

‘‘And whatever the Lord Visnu sees as separate from Himself, th 
object is verily separate from Him.” This is also in the same boo 
And because the Lord Visnu even sees this whole universe as separa 
from Himself, therefore this universe has indeed a real and separa 
existence. Tliis mantra, therefore, far from teaching that the world do 
not exist in reality, teaches on the contrary that the world is real, becau 
the^Lord sees it as sepaiate from Hiniself. This is the proper explanatic 
of this mantra- Otherwise the words, ” anyad vibhaktam ” would 1 
redundants in this mantra. 

Note If this mantra taught non-dimlity, then the words na tutad dvitiyam as{ 
“ because there is no second ” would have been enough to prove non-duality. What v 
the necessity of repeating the same idea by saying “tato anyad vibhaktam yat pasye 
“ that he may see another as separate.'' So these words could be spared. 

Nor is this world a mere notion in the mind of a Jiva produced I 
error. For there is no proof in the scriptures, showing that the world is 
false conception, or a wrong notion. In fact, the text of the Gitd alreac 
quoted once before rebukes those persons as Asuras. who think that tl 
world is false and not based on reality and that there is no Lord governin 
it. See the Gita X VT. 8 ^ There are seven 

other texts like these proving that the world is real. 

MANTRA IV. S. 24. 




H u 

Yat, because, qij? Brahma, the Paramitman. This word is to be supplie 
from the context, m Tat, that; a second thing, other than himself, which is eith 
an equal or superior, q Na, not. fSrnfq Jighrati, smells. ^ Vai,. indeed, ^ 
Jighran, smelling ; because He smells eveything that exists. ^ Vab truly. • 
Tat, that; the second thing. ^rNa, not. Jighrati^ smells. becaus 

hut: Ghr^tuh, of Him who smells, sm: Ghrateh, of the perception of smel 

Viparilopab, defect; fault. ^ Na_, not. Vidyate^ there is. 

Avindsitvdit, on account of His being Eternal. 5 Tu, therefore, qq Tab 
Dvitlyam, second or equal, uu: Tatab, than Him. Anyat, other. ”*! N 
not. Asti^ exists, Vibhaktam, hostile ; antagonist. Yat, wh 

Broq Jighret, could smell. 

24. (There is no second or equal to Him), because veri 
ly He smells no sucb (equal being, and whatever be does nc 
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smell, does not exist), for to the All-smelling One, whatever 
he does not smell cannot exist; becanse of the Smeller (the 
Lord), there can be no defect of smelling, since He is fault¬ 
less. Therefore, there is no one equal or second to Him, so 
that He may smell it as other than and separate from 
Him.—275. 

24. Because the Lord does not smell (any of these forms as different 
from Him, they are not separate from Him). Verily, He being the Jighram 
(the All-smelling), does not smell them as different, (and so they are not so), 
because there is never any discordance in the smelling of the Smeller, 
for it is faultless. Therefore, these are not second to Him (but the same 
as He). 

(But as regards the world) because He smells it as another and 
distinct from Himself (as it is always different from Him).—275. 

MANTRA IV. 8. 25. 

Yat, because. Brahma, the ParamStman j this word is to be supplied 
from the context), m Tat, that; a second thing, one other than the Param4tman. 
n Na, not. Rasayate, tastes. ^ Vai, indeed. 3 Tu, therefore, wj Tat, that. 
f|^ Dvitlyam, second or equal, ua: Tatah, than Him. "bsw Anyat, other. Na, 

not. Asti, exists, Yat, who. (wes' Vibhaktam, separate ; hostile, 
Rasayet, may taste. ^ Vai, because, wj Rasayan, one who tastes all. m Tat, 
that second, n Na, not. Rasayate, tastes. Here supply wfitRn Tatn4sti, 

that thing does not exist, Hi, because. Rasayitulj, of Him who tastes, 

xsira; Rasayateh, of the perception of taste, ffwfflli'i: ViparilopaL defect ; fault, 
n Na, not. Vidyate, there is. AvinAsitvAt, on account of His being 

Eternal. 

25. (There is no second or equal to Him), because, veri¬ 
ly, He tastes no such (equal to Him, and whatever He does 
not taste, does not exist), for to the All-tasting One, that 
does not exist which He does not taste ; because of the Tas¬ 
ter (the Lord), there can be no defect of tasting, since He is 
faultless. Therefore, there is no one equal or second to 
Him, so that He may taste it as other than and separate 
fi'om Him.—276. 
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2 j. Because the Lord does not taste (any of these forms as diffei'en 
from Him), tJiey are not separate from Him). Verily, he being the Rasaya 
(the All-taster), docs not taste them as different (and so they are not so 
because there is never any discordance in the tasting of the Taster, for it i 
fauliless. Therefore, these are not second to Him (but the same as He). 

(But as regards the world) because He tastes it as another and distinc 
from Himself tas it is always different from Him).—276. 

MANTRA IV. 3. 20. 

II II 

^ Yat^ because. ^ Brahma, the Param^tmau j this word is to be suppliec 
from the context. ?th Tat, that ; a second thing, one other than the Param^tman 
Na, not. Vadati, speaks, t Vai, indeed. 5 Tn, therefore, m Tat, that 

flm^Dvitiyam, second or equal. Bci: Tatali, than Him. Anyat, other. ^ Na 
not. Asti, exists, ’lu Yat, who. Vibhaktam, separate ; hostile. ^ 

Vadet, may speak. ^ Vai, because. ^ Vadan, one who speaks all. un Tat 
that second. ^ Na, not. Vadati, speaks. Here supply Tatn 4 i^ti, tha 

thing does not exist, fk Hi, because. Yaktuh, of Him who speaks. ^ 
Vaktel?, of speech, Viparilopab, defect ; fault- Na, not. Vidyate 

there is. Avin^sitvit, on account of His being Eternal. 

26. (There is no second or eqnal to Him), because, veri¬ 
ly, He speaks of no such (equal being, and whatever He does 
not speak of, does not exist), for to the All-speaking One 
whatever He does not speak of, cannot exist; because of tin 
Speaker (the Lord) there can be no defect of speaking, sinc( 
He is faultless. Therefore, there is no one equal or seconc 
to Him, so that He may speak of it as other than and sepa 
rate from Him.—277. 

26. Because the Lord does not speak (any of these forms is diifei 
ent from Hirp, they are not separate from Him). Veri]}^ he being th 
Vadan (AlLspeaking), does not. speak them as different (and so they ar 
not so), because there is never any discordance in the speaking of th 
Speaker for it is faultless. Therefore, these are not second to Him (bn 
the same as He). 

(But as regards the world) because He speaks it as another am 
distinct from Himself (as it is always different from Him).—277. 
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MANTRA IV. 3. 27. 

^^ts- 

u 11 

Yatj because, Brahma, the Paramdtinan ; this word is to be supplied 
from the context), tm Tat, that ; a second thing; one other than the Paramantma. 
’I Na, not. sj^fu Stitjoti, hears. 3 Vai, indeed. 3 Tu, therefore. ^ Tat, that. fgShi 
Dvitiyam, second or equal, ua: 'J'atalj, than him. Anyat, other, Na, not. 

wfvi Asti, exists. Yat, who. Vibhabtam, separate ; hostile, Snpuyat, 

may speak. Wai, because. ^ritjvan, one who hears all. w; Tat, that second, 
'I Na, not. 5 * 1 ^ Sritjoti, hears. Here supply 3a arfta TatnAsti, lliat thing does not 
exist, Hi, because. % Srotuh, of the hearer ; of Him who hears. 5^: Srutet, 
of the perception of hearing. Viparilopab, defect; fault, a Na, not. 

iei^?l Vidyate, there is. wftaifiiratn Avinfi.sitvS,t, on account of His being Eternal 

27. (There is no second or equal to Him), because veri¬ 
ly, He hears no such (equal being, and whatever He does not 
hear does not exist), for to the All-hearing One, whatever 
He does not hear, cannot exist; because of the Hearer (the 
Lord) there can be no defect of hearing, since He is fault¬ 
less. Therefore, there is no one equal or second to Him, 
so that He may hear it as other than and separate from 
Him.—278. 

27. Because the Lord does not Hear (any of tliese forms as differ¬ 
ent from Him, they are not separated from Him). Verily, He being the 
^rinvan (the All-hearing), does not hear them as different (and so they 
are not so), because there is never any discordance in the hearing of the 
Hearer, for it is faultless. Therefore, these are not second to Him (but 
the same as He). 

(But as regards the world) because'he hears it as another and distinct 
from Himself ^so it is always different from Him).—258. 

MANTRA IV. 8. 28. 

u u 

Yat, because. (*5^ Brahma, the ParamAtman. This word is to bo su;pplied 
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from the context), cm Tat, that y a second thing, one other than the Param&tman. 
% Na, not. ^ 3 ^ Manute, thinks. % Vai^ indeed. 3 Tu, therefore. ?m Tat_, that 
Dvitiyam, second or equal. 7 m: Tatah, than him. wm Anyat^ other. ^ Na, 
not. Asti^ exists. ^ Yat, who. m^rR’ Vibhaktam^ separate; hostile, 

Manvita, may think. ^ Vai^ because, Manvanab> one who thinks all. w 

Tat, that second. ^ Na, not. ^ 3 ^ Manute, thinks. (Here supply 7 m TatnAstij 
that thing does not exist), Hi, because. Mantuh^ of the thinker. ^ Mate!?, 
of the thought. Viparilopa^^ defect 5 fault.. ^ Na, not. Vidyate, 

there is. Avinasitvat, on account of His being Eternal. 

28. (There is no second or equal to Him), because, 
verily. He thinks of no such (equal being, and whatever He 
does not think of, does not exist), for to the All-thinking 
One, whatever He does not think of, cannot exist, because of 
the Thinker (the Lord) there can be no defect of thinking, 
because He is faultless. Therefore, there is no one equal or 
second to Him, so that He may think of it as other than and 
separate from Him.—279. 

28. Because tke Lord does not Think fany of these forms as differ 
ent from Him, they are not separate from Him;. Verily, He being th( 
Manvana (the All-thinking), does not Think them as different (and so the^ 
are not so), because there is never any discordance. Therefore, these an 
not second to Him (but the same as He). 

(But as regards the world), because He thinks it as another an( 
distinct from Himself (so it is always different from Him).—279. 

MANTRA IV. 3. 29. 

7175^^^ U =75. u 

^ Yat, because, Brahma, the Param&tman. This word is to be supplier 
from the context), rm Tat, that; a second thing j one other than the Paramfttmai 
n Na, not, Sprisati, touches. ^ Vai^ indeed. 3 Tu, Therefore. 7 m Tat, thal 

^55 Dvitiyam, second or equal. 7m: Tatah, than him. Anyat, other. ^ N« 

not. ^ Asti, exists. «m Yat, who. Vibhaktam, separate 5 hostile. ^ 

Spyi^et^ may speak. ^ Vai^ because, vm Sprisan^ one who touches all. 7m Ta 
that second. ^ Na, not. Sprisati^ speaks. Here supply 7 m that thin 

does not exist, Hi^ because, Sprastuh, of Him who touches. Spristel 
of the perception of touching. Viparilopah, defect; fault, n Na, not. 

Vidyate, there is. Avinasitvat, on account of His being Eternal. 

It 
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29. (There is no second or equal to Him), because, veri¬ 
ly, He touches no such (equal being, and whatever he does 
not touch, does not exist), for to the All-touching One what¬ 
ever He does not touch, cannot exist, because of the Toucher 
(the Lord) there can be no defect of touching, since He is 
faultless. Therefore there is no one equal or second to Him, 
so that He may touch it as other than and separate from Him. 
—280 

29. Because tlie Lord does not Touch (any of these forms as 
different from Him, they are not separate from Him). Verily, He being 
the Spri^an (the All-touching), does not touch them as different (and so 
they are not so), because there is never any discordance in the touching 
of the toucher, for it it is faultless. Therefore, these are not second to 
Him' (but the same as He). 

(But as regards the world;, because He touches it as another and 
distinct from Himself (so it is always different from Him.)—280. 

MANTRA IV. 3.80. 

^ toRTT% fT ff 

qfl:^3TT?fhTT^ w w 

^ Yat, because. Brahma, the Paramatman. This word is to be supplied 
from the context.) Tat, that; a second thing, one other than the Param&tman. 
n Na, not. Vijanati, knows. ^ Vai, indeed. 5 Tu, therefore, to Tat_, that. 

Dvitiyam, second or equal, to: Tatah, than him. Anyat, other. ^ Bb, 

not. Asti, exists, to Yat, who. Vibhaktam, separate 5 hostile, iwroro 

Vij^niyrlt, may know, t Vai;, because, Vij^nan, one who knows all. to Tat, 

that second. ^ Na, not. Itoritu Vijanati, knows. Plere supply to Tat n4sti, 
that thing does not exist, Hi, because. t%|[; Vijnatuh, of Him who knows ; 
of the knower. Vijnateh, of knowing, Viparilopah, defect; fault. 

Na, not. Vidyate, there is. Avinasitv&t, on account of His being- 

Eternal. 

30. (There is no second or equal to Him), because, 
verily, He knows no such (equal being, and whatever He does 
not know, does not exist), for to the All-knowing One, what- 
fever He' does not know, cannot exist, because of the Knowei 
(the Lord) there can be bo defect of knowdng, since He ia 
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,fault-less. Therefore, there is no one equal or second to 
Him, so that He may know it as other than and separate from 
Him.—281. 

30. Because the Lord does not know (any of these forms as differ¬ 
ent from Him, they are not separate from Him). Verily, He being the 
Vijanan (the All-knowing), does not know them as different (and so they 
are not so), because there is never any discordance in the knowing of th^ 
knower, for it is faultless. Therefore, these are not second to Him (but 
the same as He). 

(But as regards the world), because He knows it as another and 
distinct from Himself {so it is always different from Hini).—231. 

MANTRA. IV. 3. 31. 

\\\% W 

Yatra, where, in denying the existence of another. ^ Vai, indeed, 
verily. Anyat, independent; any other independent than the Lord. ^ 

Iva, slightest, Sy^t, may be. m Tatra, then, Anyah, another; a 

person other than the Lord. vFm Anyat, another; an object other than that 
not seen by the Lord, Pasyet, may see. Anyab, another. ^ Anyat, 
other thing, Jighret, may smell, Anyal?, another, mm Anyat, other 

thing, Rasayet, may taste, Anyab, another. Anyat, other thing. 

^ Vadet, may speak. «*bi: Anyah, another, mm Anyat, other thing, 
^rlnuyat, may hear, m: Anyab, another, mm Anyat, other thing, Manvita, 

may think or feel, m: Anyab, another, Anyat, other thing, -Spridet, 
may touch, mu Anyah, another, mm Anyat, other thing. VijAnlyit, 

may know. 

31. When, indeed, there may exist the slightest 
independence, as it were, then may another see another thing, 
another may smell another thing, another may taste another 
thing, another may speak about another thing, another may 
hear another thing, another may think another thing, 
another may touch another thing, and another may know 
another thing.—282. 

MADHYA'S COMMENTARY. 

(This mantra 31 has been explained by others thus :—“ When in 
waking and dreaming there is, as it were, another than the Atman, through 
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the influence of avidya, then alone can one see the other, then can one 
smell the other, then can one speak to the other, then can one hear the 
other, then can one feel the other, then can one touch the other, then can 
one know the other/’ In other words, this ideaoP duality is the result of 
avidya. In Susupti avidya ceases its operations and so the false notion 
that another exists vanishes. The separations being due to avidya, when 
avidya stops, the separation becomes non-existent: and then it is said 
** with what will he see whom.” Therefore, the preceding text also should 
be explained in this advaita sense, namely that in Susupti, there is an 
absence of the world and so the world is unreal. The commentator 
combats this view :—) 

By saying that there is no other seer, (in mantra 32 , it is not meant 
that the world is false, and the Atman only exists, but that) it means 
that the power of seeing everything belongs to the Lord only, and to 
nobody else. And so to emphasise this, the Sruti concludes by saying 

(But ctonot this mantra have the meaning given by the advaitliis ? 
To this the author says :—) 

Otherwise (if the advaita explanation he taken) tlie (the second 
“anya” in) phrases &c. would he redundant. (The 

sentences would he enough). 

(The other side may say, this second anya ” is necessai^ in order 
to remove the doubt that tlie objects of sight, smell &c. are non-separate 
from the agent seeing, smelling &c. That is' to say that if the second 
anyat ” was not employed in the ^ruti, then it would mean that tlie 
object perceived was identical with the agent perceiving, but this is not 
^he'real meaning of the ^ruti. It teaches the absolute non-existence of 
the object perceived. So the second any at ” is necessary. To this the 
commentator says :—) 

H gf I vWhen in order to remove me 

doubt lest the object of sight &c. he taken as identical with the seer and so 
the second anyat is employed to qualify tlie agent seeing, then no such 
doubt can arise at all) for by asserting the separateness of one, it does not 
follow that the other is non-separate from it. (If the separateness of the 
agent seeing be asserted, it does not follow that the object seen is identical 
with the ageut. So no such doubt can ever arise). Therefore (under 
advaita explanation) the second “ anyat ” in this mantra would still re¬ 
main useless. 
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Or it may he thus explained. If theadvaita explanation he accept¬ 
ed, then both ‘‘anyat” in this mantra become useless. The mantra would 
convey its full advaita sense if it stood thus:— 

&c. “ where there is another as it were, there he can 
see, smell, taste &c.” This would he sufficient, and both the words 
so often repeated are useless. 

[The other side may say the first“ anya ” is neeessaiy in order to 
remove the doubt that the mantra taught the identity between the agent 
seeing and the object seen. To this the commentator answers :—) 

By asserting the separateness of .the one (i.e. of the object) there 
does not follow the non-separateness of the other (the knower or the 
perceiver). 

(If it he said that the first anya is necessary in order to emphasize 
the meaning, then the second “anyat” becomes unnecessary, and so the- 
author "says :—) 

Even then the second word “ anyat ” would still remain useless. 
(For the separateness of the object was established by the first ‘ anya ' in 
the sentence 

(An objector says, if the mantra stood only thus 

&c. as you propose, then it would mean that where there is 
not the separateness caused by avidya, there the Anya, namely,, the 5tman, 
does not see, smell See. This would merely prohibit the fact of seer—hood 
&c. But this is not what is meant. The real meaning is that even in 
the state where there does not. exist the separation caused by avidya, and 
even where there is the absence of any other seer, the Atman is still the 
seer. The second anya is necessary in order to show that in the state 
where there is absence of the separateness caused by avidya, the mantra 
teaches that there is no object of sight there, except one’s own selh ' In 
fact the mantra teaches that in that state the Atma sees its own self, so 
the second “ anya ” is necessary. To this the Commentator answers :—j 

In the opinion of the Mayavadin, the Atman has not the quality 
of preception etc. in that condition of pure Atman hood, for their doctrine 
is that the so-called perception by the Atman is due to Avidy4, and even 
if the Atman may somehow see itself as its own object of vision, yet 
according to M&yav/idin, Atman can never taste itself or smell itself, etc., 
but the mantra says the Atman tastes another, smells another, &c- 

Therefore, whenever there may. exist the slightest independence in 
any other being, there it is possible that another person, separate from 
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the Lord, may see something as different from what the Lord sees. 
But there is, as a matter of fact, no such trace cl Independence in any 
person. (The inanimate matter, of course, has no independence of its 
own. All ils movements are absolutely governed by the will of the Lord. 
The animate beings possess some semblance of independence, but that 
so-called free-will ” is also not independent of the Lord, but governed 
by tlie Lord. Therefore, the &uti says “ another does not see another/’ 

The word Iva in Anyat Iva ” means slightly^ that is, even the 
slightest independence. Such a use of the word Iva is to be found in 
sentences like the following ;—¥1^: Rajnahprithag iva bhrit- 
yah, etc. 

In the lexicon called the ^abda-nirnaya it is said that the word Iva 
is employed to denote comparison as well as to denote smallness. 

(The word Anya has been explained by our author as meaning 
independent agent. For this, he now gives an authority :— 

In the same book, it is said that the word Anya is employed by the 
wise in four senses (1) to denote difference in the essential form of one 
object from another (2; to denote independence (3) to denote opposition and 
(4) to denote difference. As an illustration of such a use of the word Anya 
and of Iva two further examples are also given. 

^ 51 555157^15150%% II 

(The author having explained this mantra so far in his own words, 
now quotes an authority for his explanation :—) 

In the Mahamiminsi it is thus said ;— 

“ There is not an atom of independence either in Prakj-iti or in 
Purusa, because they are always under the will and government of 
the Lord Visnu, What can there exist which is not seen by the Lord, 
and who can see a thing not cognised by the Lord.” It has been also 
said in the Mah^mimSiisS ;—“ The Lord Hari, in whom there is no error, 
sees the Avatdras or incarnations (such as RSma, Kri?na &c.) as not 
different from His ownself; and He sees the other beings (Jivas) and 
objects as different from His ownself. It is therefore, the beings and objects 
that have been spoken of last are quite different and separate from the 
Lord Himself, For, when one sees something as different from his ownself, 
it can be rightly said that the seer and the thing seen can never be one 
and the same. There are six kinds of taste. No one has ever tasted 
something of the seventh kind of taste, so the seventh kind of taste can 
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never be snid to have its existence. The Lord has the enjoyment of all 
His senses in Himself. Had there been no externa] world in existence— 
bow can we say that in Mokaa, all creatures subsist on a fragment of 
-His bliss. (Anyani Blifitani Matra Upajivanti) ? 

[An objector may say that the extract given by you “anyani 
bhutani &c.’^ does not refer to Mukta jivas, but to the jivas in Samsara. 
To this the author answers :—] 

This passage occurs in a chapter or context which treats of mokaa, 
and so we say that the Muktas even subsist on a reflection of His bliss. 
Even the Lord Badarayana has taken that passage as referring to the 
Muktas, in his sutra &c. 

MANTRA IV. 8. 32. 

^ TOT 

pqTT% u n 

Salile, in waters; in the Prakpti. Or the word may be ^Sm: Scalilab, 
playing—^ Saha^ together with, and ^ Ltla^ play, Ekah^ only one; with¬ 
out a rival, Advaitah, without a second, Drast&, the seer; the Lord 

Yisnu. Mqfii Bhavati^ remains ; is. Samr^t, Sovereign. Esah^ He ; the 

Atman, Brahmalokah, one having his knowledge fully developed. The 

Perfect Intelligence Brahma, full; Lokal?> knowledge; of full know¬ 
ledge). Iti, in such a way. i Ha^ formerly, Y4jhavalkya, Yajhavalkya. 

^ Enam^ him; Janaka. AnuBasasa, instructed, wbt Asya, his; of the 

Lord Yisnu. vqr Es4, this, nfn: Gatib, movement; range. q’CBT Parama^ highest, 
best, because all pervading, wbj Asya, His; of the Lord Yisnu. qqr Esa 
this. SampaL wealth ; perfection wn .ParamA, highest, because inexhausti. 
ble. qJBT Asya, His ; of the Lord Yisiju. Esab^ this, Lokab, knowledge. 
«ncB: Paramab, highest all comprehending. qiBi Asya, His ; of the Lord Yisgu- 
vq: Esab, this, wrniq: Anandab, pleasure; happiness. qtB: Paramah, highest; 
because full and perfect, Anyani, other, wnfq Bh^tani, beings; BarhmA and 

other Mukta Purusas. Etasya, His ; of Yiapu. Eva, only, Anan- 

dasya, of the bliss. BT?n^Matr4m, a very small drop or portion (of the nature 
of reflected image), Upajivanti, enjoy. 

32. That One Seer, sporting in the .Waters (of space), 
exists -without a second. He is the Perfect Intelligence, 0 
Sovereign.” Thus did, formerly, Yajfiavalkya, teach him 
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(Janaka). “ This movement of His is the highest, (because 
the most far-reaching) ; these riches of His ai'e the highest 
(because inexhaustible) ; this Intelligence of His is the 
highest, (because all comprehending); this bliss of His is 
the highest, because, verily, on a fragment of this bliss of His 
all other beings subsist.—283. 

MADHVA'S COMMENTARY. 

When in the Great Dissolution Prakriti pervades the whole World 
in the form of water, and no other sentient being exists but the Lord, 
it is then that the Great Visnu, and Visnu alone exists (and moves on 
the surface of the waters) and thus He is the one Seer in Water. He is 
(Advitiya; or without a second or peer, for, there is none who 
can oppose Him as a rival. He is called (El<ah,—or One, because 
there is none who may be called equal to Him. He is called Brahmaloka 
(Brahma = Perfect, and loka=Knowledge) or All-Wise for, the knowledge 
of the Supreme Person is infinite. He is called parama gatih or supreme 
motion because He is present everywhere. The sway of Visnu is all- 
pervading. He is said to have (ParamasampatJ, for all (the six) 

/'Aiiivarya) are in full development in Him. He is said to be 
(Paramolokahj—on account of His knowledge (loka) about 
everything being the highest. The meaning of the. word (loka) is 
knowledge. Visnu is said to be (Parama ananda) because 

He-is (Svatantra) or independent, and because He is full in all 

the qualities, it is therefore. His bliss is said to be the highest or infinite. 
All the Muktas, from Brahma downwards, enjoy only a reflection of 
His bliss, more or less bright according to their grade. The Universal 
rule is that the bliss which Brahma and others enjoy, varies according to 
the grades of their Mukti and their capacity. ^ The word in this 

mantra was taken in the genitive case and explained as “ in the water 
(of Prakiiti at the time of Pralaya).” But it may be in the nominative 
case also as and then it would mean “with Lila.” The long | 

of is shortened as a Vedic anomaly. 

MANTRA IV. 3. 33, 

B ?fr TO: 
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WFF^rS^ % ^FF?T: H 

wF3Tf?T^^T5Trjn?F^r 

% :^^Trr5iR?^?TmT?F^: f? q;^: srsrTqf^r^ 

m f^rs^R^^ssT ^ Ju^ srjrrrf^^ 

^ q;# «frT%«TtSf f^S^Rf 

TOT ^R^^ *3;^ ^r^R f RR 

^st HJR^ ^RR mTS?T^ 1,1^ f 
qr^R^R ^vrqHq^R ttstt ^vr> r5%v? 

U 11 

q: He. q: Yah, who. qjysmm Manusy^nim, among the best of mer 

among the chakravartins or world-emperors. Raddhab^ liberated; Muki 

and Perfected One. Samriddhab, one who has attained all that can I 

attained by human means; fully liberated. Anyes^m, of other peopl 

sjfvqfn: Adhipatib, over-lord ; Master on account of giving religious instructions -i 
them, qr^li: Minusyakaih, reaaulting from human deeds, such as giving awa 
gifts, &c. qq: .Sarvaib, all. Bhogaih, with enjoyments. Sampann 

tamab, rich; wealthy. Bhavabi, is. q: Sab, 1^®* Manusy4nfi,m, amon 

men. qR: Paramah, highest. Anandab, bliss, m Atha, again. ^ Y 

those. 5R Satam, hundred ; hundred-fold. Manusyan&m, of men ; humai 

viR!?: Anand4h, pleasures ; bliss, q: Sab, that. Ekab> one. Jital 

kS.n^m, that have got Brahmajfiana such as suits their capacity ; Mukta 

Loka means-wisdom. Jita^mastered. Jita-loka, therefore, means one who has co] 
quered or mastered wisdom, i. e., become a Mukta.” Loka thus means Mukti. 
PitriQ^m, of the Pitris ; of the Fathers, Anandab, bliss, m Atha, again. 
Ye, those, Satam, hundred; hundred-fold. fim%n«pn Jitalok4n^m, of those wi 
have mastered wisdom. Loka-Brahmajn4nam, i Muktas. Pitriij4m, 

the Pitris ; of the Fathers, Anand4b, pleasures, blessings, q: Sah, that- ^ 
Ekab> one. Qandharvaloke, in the G-andharva mukti; of the Ghandhaxv 

in their Mukti. qir^: Anandab, bliss, m Atha, again. % Ye, those, atnt Sat4t 
hundred ; hundred-fold. qviq%r^ Gandharvaloke, of the Gandharvas in iki 
Mukti. Ananddh, pleasures ; bliss, q: Sab» that, Ekab, one. 

Karmadev4n4m, of the god rituals. Anaadab> bliss; pleasure. ^ Ye, wl 

17 
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Karma^^, by deeds; by the merit of their deeds, Devatvam, god- 

hood. Abhisampadyante, gain ; earn. ^ Atha, again. Ye, those, 

iw Satam, hundred ; hundred-fold, Karmadevanam, of the god rituals, 

wph^r; Aanandah, pleasures; bliss, ’b: Sah, that. Ekah, one. 

AjAnadevS,n^m, of the best among the born; devas such as Indra, &c. 
wnn^: Anandab^ bliss; pleasure. Yah, He; they, (This and the following 
words, though in the singular number should be taken in the plural sense). 
^ Oha, again. Srotriyah, such as have gained the real knowledge 

of the Vedas; hence a Mukta. Avrijinab* free from misery and 

sin. Ak^mahatah^ free from desires; such as are not troubled hy 

desires. ^ Atha, Again- ^ Ye, those, Satam, hundred; hundred¬ 
fold. Aj4nadev4n4m^ of the best among the bom. Anand^h, 

pleasures, bliss. Sab, that, m: Ekab, one. iT«rnfh%T^ Prajapatiloke^ of the 
Prajipatis in their Brahmajhana or Mukti. ’irr^: Anandah, pleasure; hliss. 
yah, who; they. Oha, again, Srotriyah, such as have gained 

the real knowledge of the Vedas, Avrijinah, free from misery. 

AkAmahatab, free from desires; such as are not troubled hy desires. Atha, 
again, ^ Ye^ those, sm Satam, hundred ; hundred-fold, ParjApatiloke, 

of the PrajApatis in their Brahmajnana or Mukti. AnandAh, pleasures; 

hliss. Sab, that. Ekab, one. 5r<5#Tl{ Brahmaloke, in the knowledge of the 
Brahmai? ; in Mukti. Anandah, pleasure ; bliss, Yab, who ; they, n 

Oha, again, Srotriyah, such as have gained the real knowledge of the 

Vedas. Avrijinah, free from misery, AkAmahatah, free from desires. 

m Atha^ now. Esab, this. ^ Eva, alone. Paramab^ highest, 

Anandab;, bliss. Esah, this. Brahmalokab^ fully developed know¬ 

ledge ; Mukti. Perfect Wisdom, SamrAt, Oh Sovereign, xfn Iti, thus, f 
Ha, formerly, YAjnavalkyah, Yajnavalkya. ^nsrnr UvAcha, said, h: Sah, 

that; thus instructed hy thee. ^ A ham, I. Bhagavate, to thee. 

Sahasram, a thousand (of hulls and elephants.) 5 ;^ Dad Ami, give; make a 
present of. A tali, this- Urdhvam, higher than. Vimoksaya, for 

Moksa proper. ^ Eva, only. ^ Brhhi, say. xfu Iti- ^ Atra, here ; on Janaka’s 
making further request. ^ Ha, certainly. YAjnavalkyah, YAjhavalkya. 

BihhayAnchakAra, got afraid, lest he should ask about the mystery of 
attaining his own Mukti. MedhAvl, intelligent; sharp-witted, xm RajA, the 
king, Sarvehhyah, all. Tebhyah, among them. Among Asvala. &c. 

MAm, me. Udarautsit, has a fast hold on me, on account of my superiority. 

33. He Avho amongst men (woiid-Emperors) is Perfect 
and completely liberated, and (by being teacber) of other men, 
has become their over-lord, who is most fully endowed with 
all human enjoyments, he amongst men has the highest 
beatitude. 
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Again, a hundred of these beatitudes of men is on 
beatitude of the Pitris, who have mastered the Wisdom (an 
become Muktas). 

Again, a hundred of these beatitudes of the Pitris, wh 
have mastered the Wisdom, is one beatitude of the Gar 
dharvas in Mukti (loke). 

Again, a hundred of these beatitudes of the Gandharva 
in Mukti, is one beatitude of the Karma Devas, who attai 
Devahood through merit (and must consequently be Muktas 

Again, a hundred of these beatitudes of Karma-Devas 
is one beatitude of the Boim-Devas, who are Shotriya 
(Muktas), free from sorrow and untroubled by desires. 

Again; a hundred of these beatitudes of Born-Deva 
is one beatitude of the PrajSpatis (Pasupatis, Rudras, Sesas 
in Mukti, who are S’rotriyas, free from sorrow and untrouble< 
by desire. 

Again, a hundred of these beatitudes of PrajSpatis h 
Mukti, is one beatitude of Brahmas in Mukti, who ar 
fe'rotriyas, free from sorrow and untroubled by desire. 

Now (since Brahmas and the rest subsist on a fragmen 
of his beatitude), this (Supreme Self) alone is the highes 
beatitude. This is the perfect Intelligence, 0 Monarch.— 
Thus spoke Yajnavalkya. 

Janaka said :—“ I give you, Sir, a thousand (oxen anc 
elephants). Speak for my further enlightenment.” 

Then, verily, Yajnavalkya became afraid, thinking 
” this King is intelligent, as he has confined (himself to) me 
out of all these (questioners, like Sakalya, &c.) ”—284. 

MADHVA’S COMMENTARY. 

(Lest one should mistake that these grades of beatitudes refer t 
sans&ri or bound jivas, the author shows that they refer to various grade 
of muktas, and not to bound souls. Therefore, the author says ;—) 

“ The bliss that the Mukta chakravartins (world-emperors) enjo; 
is one hundred times greater than that enjoyed by the ordinary Mukt 
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human beings. The bliss enjoj'^ed by the Pitris is a hundred-fold greater 
than that of Mukta Chahravartins. A hundred times greater than that of 
the Mukta Pitris is the bliss of the Mukta Risis, called the Karmadevas ; 
a hundred times greater still is the bliss of the Muktadevas, and a hundred 
times greater is the bliss of Umapati in His Mukti, for his bliss is greater 
than that of the Muktadevas ; and a hundred times greater than the bliss 
of Umapati is the bliss of a Mukta Brahma and Mukta Garuda. But 
the greatest of all is the bliss enjoyed by the Lord Visnu Himself. He is 
called Perfect bliss. Even Brahma in His state of Mukti, enjoys only 
a small drop of His bliss, in the shape of a reflection of the bliss of the 
Lord Visnu. The Muktas enjoy the bliss of the Lord whilst the others 
enjoy the shadow of it.” Thus it is in the same book. Though the word 
yi§nu is not expressly mentioned in this passage of beatitudes, 3 ^et there 
is allusion to Him in the mantra &c.) The 

words do not refer to the immediately preceding word 

but to Visnu. 

That the whole of this passage refers to Muktas, and not to sansdrj 
jivas is clear also from the various words used in it. One of such words is 
I It means Mukta. 

eomes from the root ** to be perfect,” with the affix ^ with the 
force of agent. So X\^ J means “ A Perfect Person.” Samsiddhi is mukti. For 

he being eternal and free from sorrow has reached perfection. Persons, other than 
Muktas, cannot be ealled Rdddba in the primary sense of this word. They may be called 
Rdddhas in a secondary sense only. 

(An objector says. If the word ^T^STrdddha means a Mukta, then 
the word in the text is useless. It means a “complete Mukta.” 

There are no grades in Mukta*hood. To this the commentator answers 

The word sam-riddha “a higher or complete Mukta” has been 
employed in order to indicate that among men, according to their capa¬ 
city, and according to the greatness of their exertion, even in Mukti it is 
possible to acquire a higher status than that of other Muktas, though they 
are otherwise all equal. 

Note.—Greater exertion ” means performing sacrifices like Rfijasflya, &c., even 
after the attainment of Jndnara or I>ivine wisdom. 

Note.—No doubt the removal o^ the veil of avidyd is mukti and in this respeet all 
Muktas are equal. But avidyd alone is the veil that covers the real form of the self. But 
the Will of the Lord is also an element to he taken in eonsideration. So by Jfidnam, the 
avidyd being removed, all obstacles cease to exist ; and the bliss of self-manifestation 
shines out very largely, but not entirely. Therefore though in merit all muktas are equal 
yet those who after the attainment of this jnfinam are energetic in performing actions, 
draw the special attention of the Lord, and through His grace obtain a fuller manifesta- 
tioaof self-realisation. But he who after attainment of Bivine wisdom does not exert 
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imself further does not got this higher self-realisation. This is the reason why there 
« lesser or greater quantity of bliss in nmkti. This of eonrse applies to human beings 
on y, and not to the Devas. There is no increase or decrease in the self-realisation of the 
devas, The increase or decrease belong only to human heings. Therefore the commentator 
explains the word Sam-riddha thus 

It means one who has become Mukta by employing in their fulness 
all the means of accomplishment which one is capable of employing. 

fAn objector says “how does the phrase apply to 

Muktas ? For a Mukta Chakravartin the lordship over other men who 
are non-inuktas is not at all befitting. Nor can you say that a Mukta 
Chakravartin continues his overlordsbip over those men whom he , was 
ruling before he got Miikti, for there is no such rule. To this the author 
answers;—) 

In his kingdom, by teaching divine wisdom to his subjects, the 
Chakravartin world-emperor continues to teach these subjects of his, for 
they also get Mukti along with the Chakravartin. Thus a Mukta Chakra- 
yartin remain, an adhipati or over-lord over those Muktas who were his 
disciples when he was a human emperor. 

(An Objector says: How can the phi-ase ‘ he is endowed with all 
human enjoyments, ( ) be an attribute of a 

Mukta ? A Mukta transcend all human enjoyments, for all worldly enjoy¬ 
ments cease for Muktas., The author explains this:—) 

The above phrase means that he is most richly endowed in Mukti 
with those enjoyments which are the fruits of the acts of good deeds 
like charity, Ac., accomplished with knowledge and performed when he 
was a human being. For such good deeds are not exhausted as saj's the 
^rutiH Biih. Up. I. 4. 15.) 

(An objector says but cannot this text apply to a samsSri human 
•being who has all worldly objects of enjoyments like garlands, &c., and 
who is rich in servants, &c ? To this the author says : —) 

iTlien the epithet r&ddhah would become useless ; for it applies 
primarily to a Mukta only. (If it be said that rAddha may mean ‘ healthy)’ 
we reply that, that is a secondary meaning of thp word. A secondary 
should not be taken where a primary meaning is possible.) 

(Similarly the epithet Samriddha also applies to the Muktas only. In 
some places, however, Madhva has taken this passage to apply to non- 
Muktasalso ; especially the similar passage in the Taittiriya Upanishad ; 
and the word Adhipati in this mantra. Butin explaining this text here, 
he has taken it to apply to the Muktas. He gives another reason for it.) 

The text ^ “ this is the highest human bliss " 
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also (sliows that Muktas are meant, for no other bliss can be highest) for 
the bliss of self realization (svarupa ananda) is the true bliss. The re¬ 
ference is here to this svariipananda. But this svarupan anda never 
manifests in a non-Mukta. As says a text 51^1^ 

“ The bliss of self-realisation is enjoyed by the Muktas only, others enjoy a 
bliss which is a mere semblance of it.” 

Similarly the word used in this passage also indicates that 

the Mukta is meant. The word ” loka ” means divine wisdom, none but 
a Mukta can be said to have divine wisdom. In fact wherever the word 
“loka” is used it means Brahma Jnana. 

Thus the word “ gandharva loke ’’ means the Brahma-Jnana of tire 
gandharvas in the state of Mukti.” For in the state of Mukti only, the 
Brahma-Jnana arises permanently and perpetually. Moreover, t his u panisad 
itself uses the word ^ in a previous passage as in HU I 

in the sense of Brahma-Jnana. 

Similarly the word also indicates that the context is about 

Muktas. The ^rotriya primarily means one who has obtained the fruit of 
ilruti, namely, Mukti. Secondarily it means Vedic student. Therefore 
ajanadevas and others, where they are called rfrotriyas, refer to Muktas, 
and their bliss is hundred times greater than' that of the Muktas of the 
preceding class. The non-Mukta devas have the enjoyment of bliss 
occasionally, but not permanently, as it is liable to be obscured by passion, 


(An objector says : but how do you say that the words ^rotriya, 
&c., are adjectives qualifying the words ajana-devas, &c. ? They are sepa¬ 
rated by the word and such a construction is grammatically impossible. 
We do not say « Therefore the verse must be 

construed as having two sentences in it, and it should be translated 
thus A hundred blessings of the karrna-devas make one blessing of 
theSjAna-devas, also of a ^rotriya, &c”. In fact the word g should be 
translated as “ also ” To this the author replies :—). 

The word ‘Sf is employed in order to combine the epithets rfrotriya, 
avrijinah, and akamahata, in a Mukta. (In other words, a Mukta has 
all these three attributes and so the word “Er is not unnecessaix. 


(An objector says : you have made these words qualify ajana-deva 
in the face of the absence of the proper case and number. For they 

ought to have been ^ 

But admitting this forced construction of yours, the pronoun 
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in the above sentence becomes useless. To this the commentate 
answers :—) 

These three attributes belong to the Muktas only, and so tli 
epithet is used to make them apply to muktas. 

(The words S^rotriya, &c., have been explained above as applying t 
Muktas : and it was said that the Muktas alone have these three attributei 
For this the commentator quotes now an authority :—). 

Therefore, the ^rotriya means Mukta, because he has obtaine 
the true fruit of &uti. Others, so-called ^rotriyas, are mere vedic student; 
and they should properly be called ^rotriyaka and not ^rotriya. Moreove: 
they are called Avrijina, which means not suffering any sorrow”. Th 
also shows that a Mukta is only meant, for none but a Mukta is free froi 
sorrow. They are further called Akfimahata, not obstructed in the 
desire. A person who does not obtain the object desired by him is oi 
whose desire has been frustrated, and therefore, he is rightly calle 
Kania-hata or desire-frustrated. Similarly a person who desires a 
undesireable, or an improper or a sinful object is also called Kamaha 
or over-powered by desire. In none of these two senses (wheth' 
frustrated in desire or desiring evil things) is a Mukta a person who 
Kama-hata. Therefore, the epithet Akama-liata applies properly to tl 
Mukta only. 

(The word Ajanadeva has been explained by others as a deva fro 
very birth. Our author, however, explains it in a different way :—) 

Ajanadevas are Devas, like Indra, etc., because they are snperi 
to born Devas. In fact tlie word A in Aj^na means ‘ best ’, ‘ superior 
And the word Jana means ‘ born ’. Those Devas who are superior to tl 
rest of the born Devas are called Aj^nadevas, and such Devas are Indi 
etc. 

(The word Prajapati-Loke means “ Prajapati in getting Mui 
through divine wisdom.” 

An objector says, ‘ why was the word Loke used here. The wor< 
^rotriya, etc. denote Mukti. The word Loke also denotes Mukti. It 
therefore, a repetition. To this the author answers : — ) 

Though by the very use of the word Prajapati Loke, it was denot 
that a Mukta Prajapati was meant, yet by using the term ^rotriya, e 
it is desired to indicate that a Mukta Prajapati has the additional spec; 
quality of being a perfect master of ^ruti, free from sorrow and desin 
These three attributes show the essential nature of the Dev^ call 
Prajapatis as well as Devas called Brahmans. 
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(An objector may say, ‘ these three attributes &otriya, Aviijina and 
Akamahata may be metaphorically applied to the secondary ^rotriyas also. 
They are not the specific attributes of Mukta Prajapatis, etc. To this 
the commentator answers) :— 

The repetition of ^rotriya, etc., is in order to indicate that these 
attributes are not used in a metaphorical sense, but in their litei*al 
primary sense here. Moreover, they also indicate that these three attri¬ 
butes belong to all the Muktas as a rule, and that there is no Mukta who 
has not these three attributes of ^rotriya, etc. Hence repetition of these 
attributes in these mantras, shows an additional meaning and is not a 
tautology. 

(The’word Prajapati has been taken by some as meaning Brahma. 
But our author explains it in a different way :—) 

The word Prajapati means Pasupati or ^iva, because the word Praja 
means the same thing as the word Pasu, and therefore Prajapati here is 
equivalent to Pasupati. 

After Prajnpati comes Brahma-Loke. Brahma-Loke means Brahni/l 
in his Mukti. But after this comes the sentence Esa parama Luanda, Esa 
Brahma Lokah Samr^t. This second Brahma-Loka does not mean Brahma 
in his Mukti, but it means the supreme Brahman himself. This interpreta¬ 
tion is given, because this sentence is preceded by the word Aiha^ showing 
that a new topic has been commenced. And so the Brahma-Loka of this 
sentence beginning with Atha is separate from Bralnna-Loka in the preced¬ 
ing sentence. Moreover, the word E§a Brahma-Loka also indicates that this 
Braihnia-Loka is different from the immediately preceding Brahma-Loka. 
In other words this second Brahma-Loka refers to the Paramatman, 
because of these two specific words Atha and Esa, which lead us to this 
conclusion. The word Esa would give us no meaning if it referred to 
Ananda : for Ananda already has the word Esa before it. 

In fact the words “esa Brahma Loka ” used here refers to those 
very words esa Brahma Loka ” used in the opening passage 

^ 1 There the reference is clearly to Brahman 

the superme even by advaitavadins. The same ‘ Brahma Loka ’ is meant 
in this concluding passage. 

If this word Brahma Loka did not refer here to the supreme Brah¬ 
man, then this Esa used for the second time in this sentence (Atha Esa 
Eva Parama Ananda, Esa Brahma Lokah Samrat) would be superfluous 
for the idea could have been expressed by the wor(3 Esa Eva Parama 
Ananda, and there was no necessity of repeating the word E§a in the next 
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clause Esa Brahma Loka. For the very word Brahma Loka would have 
referred to this Esa used in the first clause repeated here again. 

(An objector says “ in the Taittiriya Upanisad there is also a list given of the Anandas 
in their various grades. Thus the list there given shows the following gradation :—) 

“ Let there he a noble young man^ who is well-read (in the Veda) very swift, firm, 
and strong, and let the whole world he full of wealth for him, that is one measure of 
human bliss. 

One hundred times that human bliss is one measure of the bliss of human Gan- 
dharvas (genii) and likewise of a great sage (learned in the Vedas) who is free from 
desires. 

One hundred times that hliss of human Gandharvas is one measure of the bliss of 
divine Gandharvas (genii) and likewise of a great sage who is free from desires. 

One hundred times that bliss of divine Gandharvas is one measure of the bliss of 
the Fathers, enjoying their long state, and likewise of great sage who is free from 
desires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the Devas, 
horn in the Ajdna heaven (through the merit of their lawful works), and likewise of a 
great sage who is froe from desires." 

Now there is this conflict. In this Upanisad after the human Mukfcas come the 
Pitfis. But in the other Upanisad thore are two other classes of graded, namely human 
Gandharvas and divine Gandharvas. Therefore, the hliss of the Pitpis ought to be ten 
thousand times more than the hliss of human Muktas, But this upanisad says that the 
bliss of the Pitris is hundred times the bliss of men, The commentator therefore says :—) 
The word Sata, not only means hundred, but it sometimes means 
ten thousand also, as well as ten lacs. Therefore, when the Upani§ad 
says that the bliss of Pitris is ^ata-time the bliss of men, it means ten 
thousand times human bliss. Therefore, it follows that human Gandharvas 
are ten hundred times more blessed than Chakravartins and Deva Gandhar¬ 
vas are thousand times more blessed than human Muktas, while the Pitfias 
are ten lacs of time more blessed than men. Therefore, taking the word 
^ata in the sense of ten lacs in that passage there is no discrepancy ! 


It is proper that the position of the Pitpis should be higher than 
the ordinary good Gandharvas, while the Mukta Gandharvas should be 
higher than the Pitris. So there is no conflict in this passage and that 
of the Tattiriya upanisad. 


this, the following comparative list is given helow:— 
Brihadaranyaka-upanisad. 

Men. 


In order to understand 
Taittiriya-upanisad 
Men ^ 

Human Gandharva and Srotriya 
Divine Gandharvas 
Fathers (Chiraloka) 

Gods by birth 
Gods by merit 
Gods. 

Indra 


Fathers (Jitaloka) 
Gandharvas 
Gods by merit 

Gods hy hirth and (S'rotriya) 


18 
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Bfihaspatl ... 

Praj dpati Pra j Spati 

Brahman Brahman 

The Pitris are certainly lower in scale than the highest Gandharvas 
like Tumburn, etc., who are generally classed among the superior Devas 
(Sjana Devas). 

(An objector says ^‘In this upanisad Ajana Devas are shown as su¬ 
perior to K arm a* Devas, while in the Taittiriya Upanisad, they' are shown 
as inferior to Karma Devas. How do you explain this discrepancy. To 
this the author answers :—) 

In the Taittiriya Upanisad, the reading is Ajanajanam Devanam, 
while the reading here is Ajana Devanam. This shows that there is a 
difference. The reference in the Taittiriya Upanisad is to the in¬ 
terior Devas, who are descendants of Ajana Devas. For ^‘Ajanaja** 
means born of AjSna. Therefore there is no conflict here also. But 
if the text of the Brihat Upanisad be taken as Ajanaja Dev^n^m, 
then also there is no conflict for then Ajanaja would mean born of 
superior Devas (Ajina\ and hereby superior Devas ” would be meant 
Brahmfi and the rest, and not Indra. So this also would be no dis- 
trepancy. 

reading, however, in our test is “AjSna Bev^na” and not “Ajanaja- 
Dev&n&m.** While in the Taittiriya the reading everywhere is Ajfinajfinam-Devdn&m, 

An objector says you may reconcile these two texts in this way, if in the 
Taittiriya Upanisad the word Ajfinaja meant the Devas born from Indra, etc., namely 
not famous Devas. But cannot Ajdnaja in the Taittiriya Upanisad mean born of su¬ 
perior Devas, like Brahmd, for Ajdna means a superior Deva, and then Ajdna Devas 
would mean Indra, etc. The Indra, etc., are certainly higher than DeVas by karhia. 
But in the Taittiriya Upanisad higher than the Ajanja Devas are Devas, and higher 
than the DeVas are Indra and Brihaspati. How do yon explain this conflict. To this the 
author answers 

Iildra and Brihaspati are not specifically mentioned in this Brihat 
Upanisad because they are included in the general term Ajflna Devas. 

In- the Taittiriya Upanisad they are specifically mentioned, so this ' 
specific mention of the Taittiriya Upanisad should be accepted here - 
also. In other words all Ajana Devas are greater than Karma Devas, ^ 
but among AjSna Devas, Indra is greater than the rest of Ajana S 
Devas, except Bfihaspati; and Bri[)aspati is greater than Indra. For I" 
the general rule is, that a specific text is always stronger than the * 
general text* For, as a general attribute is. more comprehensive than 
a specific attribute, similarly on the other hand a specific rpentjop n 
always greater than a general mention. 
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The order therefore of these Muktas stands thus :~~ 

1. Mukta Chakrvartins. 

2. Human Gandharvas. 

3. Heva-Gandharvas. 

4. Pitras. 

5. Devas along with Gandharvas. 

6. Risis, 

7. Devas. 

8. Indra. 

9. Brihaspati. 

10. The Chief Indra called Purandara. 

11. Rudra. 

12. Brahma. 


This is the order of the Muktas, every one higher in order has 
Hundred times the bliss of the one below it.’’ 

This is also in the same book (Brahma Tarka). 

Now, It may be said that Janaka requested Yajnavalkya to tell him 
of the highest Mukti, but Yajnavalkya did not do so. Janaka repeatedly 
asks him and Yajnavalkya each time tells of gradually higher and higher 
t mgs. What is the use of doing so ? In answer it may be said. 

It IS very difficult to get mastery over all the steps of Mukti: they 
are to be acquired with great care and caution ; it is therefore, the differ¬ 
ent grades and stages of knowledge have been taught in order to smooth 
the way. When Janaka had been insliucted in one stage, and when he 
hadjgot mastery over that stage of knowledge, he then asks for the next 
higher stage, according to the boon given to him ; and Ydjnavalkya fa- 
voured him with it. ^ 

It has been said that Yajnavalkya got afraid. One may ask afraid 
of what ? and why ? A very little thinking will lead ns to the conclusion 
that the following thoughts crossed the mind of Yajnavalkya. 

“ Janaka may gradually ask me of the rahasya or the highest 

mystery of this knowledge, and he is not yet the right person to be intrust¬ 
ed with It. But 1 am bound by my promise and I shall have to tell him the 
mystery. But to instruct one on a subject which he does not cannot under¬ 
stand and so is not entitled to get that knowledge is against the principles 
pf the Dharmas'ftstras.” Hence was his fear and he was afraid lest the 
intelligent king Janaka should ask him the mystery ( Such is the 

explanation given in the BrahmSnila Purana. 

The word tebhya in the sentence ?lt has no 
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antecedent near about,. To what does it allude? Some explain it by 
saying that tebbyah refers to positions and they translate it thus :—“ lest 
the king should drive him from all his positions.’* Madhva gives another 
explanation. ITo says : — 

The word has for its antecedent the sages Aaivala and the rest 
who bad been asking questions from Yajnavalkya as shown in the pre¬ 
vious Adhyaya. 

MANTRA IV, 8. 84. 

qN \\\^n 

Sah) that. Esah, He; the Paramattnan. ^ Vai, indeed. 
Etaamin, this, Svapn^nte, in the state of dreamy condition, xc^r Ratva, 

enjoying) taking delight, Punyam^ what is holy, q Cha. qrci Pdpam, what 
is sinful, q Cha^ and. Bfistva, seeing. ^ Eva, only, qfw Oharitva, 

wandering. Pratiny4yam, at every time; or, it may mean following the 

principle that there should be a change- Pratiyoni, in every being ; iii 

every birth- BuddhdntAya, in order to cause the state of what is called 

Buddhi; in order to generate the state of consciousness or cognition, qq Eva, 
only. Adravati, comes or moves towards the dreamy condition. The same 

as Mantra No. 16. 

34. That person, indeed, in this state, enjoying 
what is holy and merely gazing at what is sinful, and 
wandering (to and fro), swings back, according to law, and 
is carried to its proper body, every Jiva, in order to bring 
it to the state of waking consciousness. Untouched is He 
by whatever (evil) He sees there in that state ; for untouched 
is this Purusa.”—285. 

MADHVA’S COMMENTARY. 

The Lord Visnu always as an invariable rule takes the Jiva along 
with Him, in all the stages of waking consciousness, slumber, etc.; there 
is never any violation of this rule. Therefore to teach this rale and to 
show that the Jiva is always dependent on the Lord, in all changing con¬ 
ditions, the ^ruti repeats again the same fact in this mantra, as was taught 
before in mantra 16. So says the Nirpaya. Therefore, the repetition is 
in order to convey an additional meaning as given above, and is not a 
useless tautology. 
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MANTRA IV. 8. 86. 





¥RT% n\^{{ 

m Tat, that; the well-known example is. ^ YathA, just as. 
Susamahitam^ inhabited by men. ’ih: Anah, villages, &c. 'airo^ Utsarjat, 
deserting; leaving, YayAt, (one) goes- Evam, similarly, Eva, just. 

Ayam, this, sirnr: SArlpab, one who thinks the body to be his ; the embodied 
one. Wc^ Atma, the Atman ; the Jlva. m Tatra^ when, Urdhvochchh- 

vAsi, such as breathes his last; fmch as is gasping or breathing his last, 
Bhavati, becomes, ^cm Etat, then, Prajnena, all-knowing, AtmanA, 

by the ParamAtman. AnvArudhat, presided over; directed, mounted. 

Utsarjat, deserting; leaving. YAti, goes away. 

35. Just as (a man) goes away, deserting the village, 
&c., (formerly) dwelt in (by him), so when one breathes 
his last, does the Jiva, the embodied self, when leaving this 
body go away, presided over by the Omniscient Self.—286. 


MADHVA'S COMMENTARY. 

Just as, when a man, when leaving a village, goesaway seated on acart, 
and guiding it, so the Jiva goes away leaving the body. He is like a cart 
driven by the presiding Lord Visnu, who alw^ays dwells in the heart of 
the Jivas, and takes him away when the Jiva leaves the body. 

Note.—The word utsarjat is a transitive verb. But the text shows no objective case 
to it. The commentator supplies it by the word “gr&ma ** or “ village.*’ 

MANTRA IV. 3. 86. 

STT m 

snf^q 5n%- 

STFOltq U U 

Sah, that, m Ayam, this ; the Jiva. ^ Yatra, when, AnimAnam, 

fineness; subtle state; Mukti. Nyeti, gets; attains. Supply 

^ presided over or guided by the Omniscient Atman. ewqrJrayA, by 
old age. Va. UpatapatA, by diseases. VA, or. AnimAnam, 

fineness; subtle condition of death. fq«r^ Nigachchhati, gets; attains. ?m Tat, 
that) the example. ^ YathA, just as. Amram, a.mango fruit, m VA. 

Udumvaram, a fruit of the glomerate fig. qr VA, or. R'sw Pippalam, a fruit 
of the holy fig. qw Bandhana, from the stem. Pramuchyate, is separated. 
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Evam, in that way. Eva, just; exactly, Ayam, this. 5 ^: Purusah, the 
Jiva. vwj: Ebhyah, from these, Angebliyah, from the limbs of the body. 

# 113 ^ Sam pramuchya, being separated, Pratinyayam, at every time; or 

it may mean following the principle that there should be a change, according 
to the law of periodicity, Pratiyoni, in every being ; in every birth. 3 ^: 

Punab, again. imiTO Pr^n^ya, for the Prana V4yu; with the help of the Viyu. 
^ Eva, alone; only, Adravati, goes ; proceeds. 

36. When, he (i.e., the Jiva) enters in Mukti, the 
Subtle (the Lord), and when he goes to the subtle condition 
of death either through old age or disease (he leaves the 
body), and, as a mango or a fig or a holy fig is loosened 
from the stem, so this Jiva, freeing himself from these mem¬ 
bers, hastens with the help of Prana Vayu to its appropriate 
body, according to the law of periodicity. —287. 

MADHVA’S COMMENTARY. 

The word (Auimanam) means the Lord Bhagwaii as in the 

rfruti (Chh. "VL 8. 7). That the Jiva enters the Lord at the 

time of death is shown in the rfruti: ^515 (Chli. VI. 8. 6.). 

The word “ Upatapata ” means troubled by diseases, etc. The mango 
falls down from the stalk long before it gets fully developed ; the Udum- 
bara falls down, when fully developed ; whilst fruits of A^vattha fall down, 
after they have become fully ripe ; so do men die. Some in infancy, some 
in their manhood, and some in their old-age. In the Kaliyuga men die in 
their infancy like the mango fruit. In the Tretayuga men die in their 
manhood like Udumbara. And in the Satyayuga do men die in their old- 
age, like the fruits of the Advattha. But it must be borne in mind that 
man’s death takes place as the Lord wills it. Thus it is in the Padma- 
pur&na. 

(The ifruti uses the words “ the jiva runs for the sake of PranS.yareva.” 
These words Pran4ya-eva have been explained by others as meaning “ in 
order to get prAna or life or a new body.” The author explains, bowevei 
the word “ punah pratiuydyam pratiyonya dravati prdnayaiva ” thusj:— 

The word prapa means the Chief Vayu. The jiva runs towards the 
Chief Vdyu, in order to get Mukti. (So tlie word prandya means in order 
to get prdna or life, or Mukti). 

(An objector says “ why does the s'ruti use the word “ punah” 
“ again,” when it is for the first time that the jiva goes to Vdyu. To this 
the author replies’;— 

“ The jiva goes to Vdyu again, because it is through the favor of 
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Vayu that one gets jhanam or divine wisdom, while one is alive. There¬ 
fore when after death, the jiva wants to get Mukti, he has to go to this 
Yayu again to ask for Miikti. (It was thus that he went first to Vfi.yu 
in order to get jhanam when alive, and he goes for the second time to this 
Vayu to get Mukti). All the jivas who are going to be born approach 
Vfiyu and he addresses them thus:—Be born, and obtain jhanam.” It 
is thus that through the grace of Vayu all these jivas obtain jhdnam. 
After death they go on the arcliiradi path and meet the Chief Vayu. again 
there and then he addresses them thus :—And now you get Mukti.” 
This is the second going to Vayu. It is thus that through the grace of 
V%u one gets the jhanam first, and then Mukti afterwards.” All this 
is said in the Pravritta. 

MANTRA IV. 8. 87. 

u u 

■m Tat, similarly, m Yath^, just as. ^ Tam, thee, wq RS,j4nam, king, 
wram Ayintam, coming. Ugr4b, lines of the Ugras ; a class of the warriors. 

Pratyenasafi, warriors. Sfitagr4ma;iyah, the charioteers and village 

headmen. Annaib, with food. Panailj, with drink, Avasathaifi, 

with houses, Pratijtalpante, show their respect, m Ayam, this; 

pointing to'a fiag. Ayati, comes. ^ Ayam, He; the king, Agach- 

chhati, comes. ^ Iti. Evam, thus, Vidam, the knower; the Para- 
inAtman. Sarvaui, all. Bhutani, the beings, Pratikalpante, 

show their respetit. Idam, itj He; the Mukta Jiva. qnqifif Aydti, comes. 
^ Idam, this. Brahma, Brahman ; the Paramatman. Agachchhati, 

comes. ^ Iti. 

37. Just as (on seeing his flag from a distance and 
knowing that) the king is returning, all Chiefs, Soldiers, 
Knights and Captains (hasten) to honor him with food, 
drink and residence, crying, “It (the flag) is coming, 
and hence he (the King) is returningsimilarly, indeed, 
to this Knower (Brahman) all beings (hasten to) honor, say¬ 
ing, “ this (Knower of Brahman) is coming (like a flag 
preceding a king, hence), this Brahman (also) is coming.”— 
288. 
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MADHYA’S COMMENTARY. 

fThis mantra is explained by others as applying to Sansari jivas. 
They say that all the elements forining a human body wait upon the jiva 
on his return from the other world, to rebirth on this earth. These 
elements anxiously wait such return, because when a new organised body 
is formed with a jiva as its tenant, these elements find their scope for 
activity. According to them the mantra means):— 

“And as policemen. Magistrates, equierries and Governors wait for 
a King who is coming back, with food and drink, saying. ‘ He comes 
back, he approaches,” thus do all the elements wait on him who knows 
this, saying, “ that Brahman comes, that Brahman approaches. The 
returning Jiva is called Brahmau, as in truth it is not separate from 
Brahman. 

(This explanation however is not correct. The mantra does not 
apply to the jiva on returning to rebirth but to a jnanin on entering 
mukti. So the commentator says);--] 

The words mean I1 The word 

“ idam ” applies to the form of the mukta-jiva, and when the ^ruti saj’s 
“ it comes” the meaning is " this form of the mukta-jiva comes.” And 
when the ^ruti says “ all bhfitas (beings or elements) wait on him saying 
that Brahman comes,” it means “therefore (because this mukta-jiva 
comes with his body) it is as if the Supreme Brahman comes along 
within this Jiva body (svarflpa), and they wait in order to pay honor to 
the Supreme Brahman. As people hasten to honor a king when they see 
the flag, &c., of the King from a distance, and say “ this flag is coining 
and therefore the King is coming ” so the devas when they see 
Mukta-svarupa coming they hasten to honor Brahman, for the Mukta 
always comes in the Company of Brahman, 

(The objector says, but cannot the other meaning be possible? It 
is not. Inanimate objects like elements cannot be said to/wait the 
approach of any one, or to welcome him, like living beings. There is 
further objection to their explanation, as the author next shows):—] 

(.Under the ad vaita explanation) there is further (this discrepancy) 
that the repetition “ that Brahman comes, that Brahman approaches ” is 
a purposeless repetition. If it be said that the repetition is for the 
sake of denoting respect then the repetition ought to have been of 
the same words literally, namely, of U But here 

the wording is different namely St3n?ll% II But this is 

against the rule of adarartha vipsfi “repetition to show respect.” The 
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repetition of words having the same form is for the sake of showing 
respect, but that is not the case here. As says the ^abda Nirnaya):— 

The repetition of words must be verhation if the purpose is to 
show respect only. But if the repetition is of a vowel or a word 
having the same sense, but not verbally the same, then it cannot denote 
adarartha vipsa or repetition for respect. This is the rule of repetition 
whether there is the repetition of a sentence or of single letter or of a 
word, &c. The same is the rule of repetition when some peculiar idea 
belonging to it alone is to be repeated as the word atma is repeated after 
every word Koi^a in the Tait. Up. III. 10. 5. after the words annamaya, 
&c. There the exact word atman is repeated in each sentence beginning 
with annamaya, &c. 

Thus there is no example of a non-verbal repetition employed with 
the force of “ respectful vips^,^’ even in secular language. Though 
however where there is separation or interval between one sentence and 
another, there the udarirtha repetition need not be verbal : as in the 
sentences (W?ng) I 

(An objector says, this explanation of yours that the word 
refers to the swarupa of the mukta-jiva is not valid, because (sarva) all 
beings (bhutas-cannot possibly see one single mukta at one and the same 
time. Nor do the words sarv^ni bhut^ni refer to the devas. For if they 
so referred, then since the devas every jiva—even a non-mukta—coming 
up after death, accompanied by Hari, there is nothing peculiar about 
the Muktas. The devas always hasten to welcome Hari, whether he 
carries up a Mukta or a non-Mukta-jiva. To this the author answers):— 

The devas see as a universal rule whenever the Lord Hari comes 
accompanied by a Mukta when such Mukta goes up. But this is not the 
rule with regard to non-mukta deceased. 

As on seeing a royal emblem, &c., people show respect to the king 
by offering him puja, so on seeing a Miikta-jlva, the devas show respect to 
Hari (by welcoming the Mukta, for Hari dwells in his heart). 

Thus it is in Tattva—Nirnaya. 

Therefore in the previous mantras the words animanam nyeti have 
been explained as meaning “going to Brahman called anima or the subtle' 
the form of Brahman which dwells in the jiva having the form of anu or 
atom. But though the Brahman dwells in the jiva. He does not suffer 
the pains and pangs of death, of burning, &c., suffered by the jiva. As 
says the same text:—“ The dwellers of heaven the devas presiding over 
pranas, follow the Lord Visnu when He goes out, taking the jiva with Him ; 
as the retainers of a king follow the king.*’ 
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MANTRA IV. 3. 88. 

5rft?TT^^5iTT*‘ 

w w 

^ ?j%!i miTOJi; II ^ II 

?m Tat^ similarity. W Yatli4, just as. Tam, thee, Rajanam, king. 
Jrfw «?T^ Prayiyasantam, desirous of going away, Ugrah, the chiefs; the 
corporations, such as Srei?is^ Pradhanas. Pratyenasa^, warriors, 

Sftt4gr4manyah» the charioteers-and the leaders of armies; knights and captains. 

Abhisamayanti, accompany. Evam, thus j in that way. ^ Eva, 
just, ^ Yatra, when, UrdhvochchhvfLsi, such as breathes his last; 

such as is gasping or breathing his last. ^ Bhavati, (a man) becomes. 

Btat, then, Atm4nam, the liberated Atman ; the Mukta Jiva. Anta- 

kale, the last moment in Moksa, Sarve, all. ^ph^dt: Pr^nah^ the pranas, the 
presiding deities of the indriyas, Abhisamayanti, accompany. 

38. And as, when a king is going away, the warriors, 
the Chiefs, the Soldiers, the Knights and the Captains 
accompany him, jnst in the same way do all the Pranas 
accompany the Atman, when one breathes his last, (Visnu) 
and the Lord carries away the Jlva to Mukti.—289. 

MADHYA’S COMMENTARY. 


The words ugra, pratyenaaa, gramane have been differently explain¬ 
ed by others. According to them ugra means ‘ doers of cruel deeds,’ 
pratyenasa ‘ sinful rulers,’ ‘gramani’ means ‘ the headman of a village.’ 
The commentator explains them differently, quoting his authority from 
the Rajahfti;— 

It is thus said in the Rtjaniti: —“ Ugras are chiefs or captains (rfreni) 
or pradhanas, fighting soldiers, warriors are called pratyenasas while the 
gramauis are commanders of soldiers (chainupAla). All these are divided 
into two classes, namely those who remain always in attendance on the 
King (as aid-de-camps) and those who are posted in vaiious provinces 
of his Kingdom. (These are not equal in rank) but these chiefs (slrenis), 
etc., should further be divided into two classes (as mentioned already). 

(An objector says, Ugras, &c , may be divided into two classes, those 
directly attending on the King and those posted to different outlying 
provinces. But what authority have you for saying that the devas are 


IV ADEYAYA, IV BEAEMAEA 289. 


519 


al?o divided into these two similar classes ? To this the commentator 
answers:— 

It is thus said in the Adhyatma (Ramayana):—‘‘ All the devas 
presiding over the different organs of the jiva body always attend (in the 
Lord Visnu;, (and so) follow Him (wherever He goes) ; while the devas 
presiding over their* respective worlds (lokas) come out (to welcome) the 
Yisnu when he arrives talcing up a Mukta (to spheres of bliss) 

Here ends the Bhasya on Jj^otir Brahmanani. 

Bnd of the Third Brahmanam. 


Atha S’abiba Bbahmanam. 

MANTRA IV. 4,1. 

u 5^: quf 

^7^ u \ w 

w, Sah» that; tho aforesaid, m Ayam, this ; well-known, Atm4, the 

Jiv4tma (about to get Mukti). Yatra, when, Balyam, the giver of strength 
to all; the Lord VisQu, This word is 5 ?^ Balya, and not Abalya as some 
take it. Abalya, means weakness ; and there is no proof as to the weakness 
of the Jiva in Mukti. Nyetya, getting to, attaining (Vispu). Sammo- 

ham^ state of unconsciousness. This is before death. ^ Iva, as if, Hyeti, 
gets ; attains, m Atha, then. ^ Enam, Him ; the Paramatman. ^ Ete, these. 
mn: Prai?ab, the Prapas, the devas presiding over sense-organs of the Jiva. 

Abhisamayanti, accompany. Sab, He; the Lord Hari. m: Et4h, 
these. Tejomatrah, Resplendent Devas of the indriyas, Sama- 

bhy4dadanah, taking in company. Hridayam, the heart. ^ Eva, only. 

^ Anu, towards, Avakr4mati, goes. Sah, that. Esabi this. 

Ch^ksiisah, residing in the right eye. 5 ^: Purusah, the Lord Param4tman. 
Par4A, going outwards seeing the external objects, m Yatra, when. 
Paryfivartate, reverts ; goes back-ward towards the heart, m Atha, then. 
Arupajnab, unconsciousness of the external forms. ^ Bhavati, becomes. 

1 . Yajflavalkya went on : “ Now when that jivatma, 
at the time of getting Mukti, fully attains (the Paramatman,) 
the Giver-of-strength-to-all, (he) falls, as it were, into a 
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state of unconsciousness (just before death), then all these 
Pranas (Devas) gather round Him (the Lord) and the Paramat- 
man taking these resplendent devas (of the senses) in His 
company, descends into the heart (from His seat in the eye). 
When this Purusa in the right eye,—the Paramatman turns 
away from external activities, (and revens to the internal 
activities the heart) then the jiva becomes unconscious of 
(external) forms.—290. 

MHDHVA'S COMMENTARY. 

(In the previous mantra (of the third adhyaya verse 38) begin nig with 
Tadyath§., etc., there was shown the icethod of death of a Mnkta jiva, and 
how he was carried by Visnu to the heaven-world. That fact of the 
method of death Is further detailed in this adhyRya. In this mantra the 
phrase dtm4balyam is read by some as atnia + abalyam, and the word 
Abalyam is explained by them as meaning “ weakness,” “ the loss of 
strength”. But this explanation is incorrect as opposed to authority. 
So the commentator reading the word as balyam (^tmabalyam =atma-l- 
balyam) explains it thus :—) 

It is said in a book—** The Lord Visnu is described as Balya, because 
He gives strength to all. Then just before death, when the jiva gets 
to the Lord Balya, he falls into death-swoon. 

(An objector says:-“~This explanation is not correct, for under it you 
say that when this atma goes to Visnu, called Balya, then it sinks into 
unconsciousness. Here unconsciousness is said to follow after reaching 
Visnu. As a matter of fact, a man gets death-unconsciousness before 
going to Visnu, for going to Visnu means complete death. Why do you 
then say that he gets unconsciousness after going to Visnu ? Under our 
reading the word is Abalya and not Balya, and it means weakness, want 
of strength. We explain the passage by saying that when a man sinks into 
weakness, owing to disease, etc., tlien he gets the death-unconsciousness. 
Our explanation is more consistent wdth the facts of nature than yours. 
To this objection the commentator answers :—■) 

When this jiva-^tma, just before death, reaching Visnu, falls 
into unconsciousness, then these Devas, (Pranas), all having the form 
of pure energy or tejas, and (presiding over the various organs of the jiva) 
come out, and surround the Lord Visnu. The Lord Hari taking up the 
jiva, and accompanied by those devas, goes out of the seat in the. eye; 
and enters into the heart. Then (when the jiva is taken to the heart) 
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it knows nothing (external) and falls into unconsciousness, for then the 
jiva depends solely on Brahman and becomes unconscious. 

(The word enam in this mantra SfT^ refers 

to Visnu, called Balya and not to jiva, as some have taken it to mean. 
According to their explanation the pranas go to the jiva ; and they explain 
this maiura thus: Now when that Self, having sunk into weakness, 

sinks, as it were, into unconsciousness, then gather those senses (prai?as) 
around him, and he, taking with him those elements of light, descends 
into the heart. When that person in the eye turns away, then, he ceases 
to know any forms.’') 

(If the word enam referred to the jiva-atm^ then it would be not 
right to say that the pranas gather round the jiva-atma, for devas rule the 
jiva and not dance attendance on him.] 

(The words ^ || 

have been explained by others as meaning when that person in the eye 
turns away, then he ceases to know any forms." This explanation is 
incorrect and the commentator explains it thus :—) 

The Lord called the Chaksusa-purusa, as dwelling in the eye and 
in the performance of external activities, now turns inward 
towards the heart. (This Lord in the eye has been called in the iiiruti 
(see Brihadaranyaka upanisad IV. 2. 2.), by the name of Indha, for the 
mantra says '' Tndha is verily the name of the person who is in the right 
eye." (IV 2. 2i). 

JVot«.—The Lord Vi?nu Is Balya. 

MANTRA IV. 4. 2. 

?r ?r 

WT ^ 

^ H R H 

fwiralS Eklbhavati, become unified. The meaning is that the portipn of tltp 


^ STTWr 
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ParamAtman and the portion of the Jlva presiding in the eye become unified 
with the Faramatman and the Jiva presiding in the heart respectively, ’t Na, 
not. Pasyati^ sees, xw Iti. ^5: Ahuh, they say, the wise say., 

Ekfbhavati, become unified. The meaning is that the aspect of the ParamAtman 
and the aspect of the Jiva presiding in the organ of smell become unified with 
that aspect of the Paramatinan and that aspect of the Jiva which presides in 
the heart, "n Na^ not. Jighrati, smells, Iti. Abulj_, say (the wise). 

Ekibhavati, become unified ; the construction ia as before. ^ Na, not. 

Rasayate, does taste, Iti. Ahuij, say (the wise), Ekibha- 

vati, become unified ; the construction is as before. ^ Na, not. Vadati, 

speaks. X^ Iti. Ahulj, they say. Ekibhavati, become unified ^ the 

construction is as before. ^ Na, not. Srinoti, does hear. ^ Iti. 

Ahuh, say the wdse. Ekibhavati, become unified ; the construction is as 

before. ^ Na, not. ^5^ Manute,, does think, xm Iti. Ahufi^ (the wise) 

say, Ekibhavati, become unified ; the construction is as before. ^ Na, 

not. Sprisati, does touch, xf^ Iti. Ahuh, they say. 

Ekibhavati, become unified ; the construction is as before. ^ Na, not. 

VijAnAti, knows j does know. ^ Iti. Ahuh, the wise say. Tasya, 

His ; the Jiva that has approached the ParamAtman. ^ Etasya, His ; of the 
Jiva who does not become conscious of anything outside and who is about to 
get liberated or Mukti. Hridayasya, of the heart ^ A gram, before; in 

the front, Prodyotate, burns ; becomes illuminated by the bright form of 

the Lord Vispu. Tena, that. Prodyotena, with the illumed 5 with the 

Jiva thus illumed, with the passage thus lighted up. v«r: Esab, this. Atma, 
the ParamAtman ; the Lord Vispu. Chaksusab, from the eye, if he (mukta) 

deserved the Adityaloka. Va. Murdhnab, from the head, if he deserved 
the Visnuloka or Brahmaloka. Anyebhyah^ other, ^arira, 

desebhyab, from the part of the body, if he deserved some other loka. ^ VA 

or. Niskramati, goes out. Utkramantam, when going out. ^ 

Tam, Him j the ParamAtman. ^3 Anu, following, rm: PrApah, the chief 
PrApab. Utkramati, goes out. UtkrAmantam, when going out. m 

PrApam, the chief PrApa. ^ Anu, following. Sarve, all. xmx: PrApab, the 

devas presiding over the various parts of the body, ^nci^r^ifd AnfitkrAmanti, go 
out. Savijnanab, having VijnAna or the Jiva always along with him. 

5=^, with; Jiva, having VijnAna or Jiva, for his constant companion 

Bhavati, becomes. Sab, He ; the Lord Vispu. Vijnanam, the diva 

riding on the Jiva. ^ Eva, only. AnvavakrAmati, goes, n Tam, Him : 

the ParamAtman when He goes riding on the Jiva. ^3 Anu, following, 
VidyAkarmapi, consciousness and the work; the devas BrahmA and VAyu 
presiding over consciousness and Garugla presiding over the deeds of Jiva. 

SainanvArabhete, go; accompany, Pfirvaprajna, the knowledge 

of former life; the presiding god thereof; the goddess Ram A who presides 
SayogyatA or natural capacity. ^ Cha, as well. 
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2. (Then that aspect of Paramatman and that aspect of 
jiva which presides over the eye) become respectively unified 
(with the form of Pramatman and the form of the jiva 
presiding over the heart), there the (wise) say (that the jiva) 
does not see ; (the asjject of the Pramatman and the jiva 
presiding over the organ of smells) become respectively uni¬ 
fied (with the aspects of the Pramatman and the jiva presid¬ 
ing over the heart), therefore, the wise say (that the jiva does 
not smell; (the aspects of the Pramatman and jiva presiding 
over the organ of taste) become respectively unified (with the 
aspects of the Pramatman and the j iva presiding over the 
heart), therefore, they say, (that the jiva) does not taste; (the 
aspects of the Pramatman and of the ji^’^a presiding over' the 
organ of speech) become respectively unified (with the aspects 
of the Pramatman and the jiva j)residing over the heart) there¬ 
fore, the wise say (that the jiva) does not speak, (the aspects 
of thePramfitman and of the jiva pi'esiding over the organ of 
hearing) become respectively unified (with the aspects of 
the Pramatman and of the jiva presiding in the heart), there¬ 
fore, the wise say (that the jiva) does hear; (the aspects of 
the Pramatman and of the jiva i-esiding in the Feeling, 
become respectively unified (with the aspects of the Para¬ 
matman and the jiva residing in the heart), therefore, they 
say (that the jiva) does not feel; (the aspects of Pramatman 
and the jiva presiding over the organ of touch) become res¬ 
pectively unified with the aspects of the Pramatman and 
the jiva presiding over the heart) therefore, they say (that the 
jiva) does not touch; (the aspects of the Pramatman and the 
jiva pi'esiding over cognition) become respectively unified 
(with the aspects of the Pramatman and the jiva residing 
in the heart) therefore, they say that the jiva does not know. 
Then the point of the heart (of the jiva) is lighted up (by 
the rays of the Lord). Then the Pramatman, with the j iva 
thus lighted up, goes out (of the body) either through the 
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eye or through the heart, or through any other part. When 
the Paramatman goes out, the chief Prana, goes out after 
Him. The other lower Pranas go out, after the chief Prana 
has gone out. 

Then (He the Lord) becomes savijnana, or jiva accom¬ 
panied. Then he goes out riding on the jiva. Him do 
(the presiding devas of) conciousness (Brahma) and (of) work 
Garuda) follow, as well as (the deva of) the knowledge of 
former (lives) (Rama) 291. 

MADHYA'S COMMENTARY. 

(In this mantra the words H etc., have been 

explained by others as meaning :—“ He has become one,” they say, “ he 
does not see.” “ He has become one ”, they say, “ he does not smell.” He 
has become one,” they say, “ he deos not taste.” “ He has become one,” 
they say, “ he does not speak.” “ He has become one,” they say, “ he 
does not hear.” “ He has become one,” they say, “ he does not think.” 
“ He has become one,” they say, “ he does not touch.” “ He has become 
one,” they say, “ he does not know.” This explanation is incorrect and the 
commentator explains it thus on the authority of the Mahri-iniiiitinsa :—) 

The jiva residing in the heart, which is the special place where 
Hari also dwells, perceives along with Hari, all objects perceived through 
the eye, etc., during the time of waking consciousness. This perception 
of many objects, becomes the perception of only a single object, when 
the jiva enters the heart at the time of death, for then he perceives only 
the Lord Visnu seated in the heart. Thus seeing none else but Vi§nu, 
the jiva does not know anything else. This is what the wise people 
understand by this passage. Then Visnu with his own glory shines out, 
and illumines the upper portion (called the point) of the heart, and 
through this passage the Lord Ke4ava goes out, taking along with Him 
the jiva, and the Prana follows the Lord. The other devas (the lower 
prAnas) follow this chief PrAna, so also follow Vidyn, Karma, and 
Yogyata.” Thus it is said in the MahA-mimAnsa. 

(The words Karma, VidyA, and purva-prajna or yogyatA do not 
mean here ‘ action,’ ‘ knowledge,’ and ‘ fitness,’ but they refer to several 
DevatAs of that name. This the commentator explains thus : —) 

Gai-uda is the presiding deity of Karma ; BrahmA of knowledge, 
while the words Pfirva-Prajna mean Yogyata and the Goddess RamA is 
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the presiding deity of Yogyata. These also follow Visnu, when he goes 
out of the body of the dying Mukta. 

(Not only Brahma the presiding deity of knowledge follows Visnu, 
but Vajm also follows him and he (Vayu; is also the presiding deity of 
knowledge. Is it not then a repetition. To this the author replies :—) 

“ Vayu IS of two kinds or has two functions, namely it presides over 
knowledge and it presides also over life-functions or PrSna. When in 
the previous mantra it was. said that Prana follows' Hari,’ it was in the 
sense of VSyu as presiding over life-functions. But now the aspect of 
VSyu as presiding over knowledge is to be taken in the second passage. 
Thus Vayu in both these aspects follows the Lord Hrisikesfa, surrounded by 
all devas.” This is also in the same book. 

Wote.-It has been said above that when Viiyn goes out all other devas go out after 
him. But there is this difference. In the case of persons who are not going to become 
Muktas, when they die the devas presiding over vital functions leave the body and follow 
the chief PrSna in part only and the other part of these devaMs go to .the respective 
aspects of these devatSs who rule the Lokas. But in the case of jfianin when ho dies and 
attains to Mnkti all these devatSs go out with him wholly and fully and no portions of these 
davatSs go back to their own spheres ; for such is the teaching of the sruti. 

In the mantra it has been said that the Lord goes out the bodv 
either through the eye or through the head or through any other part of the 
body. The going out from these various parts is regulated by the sphere 
to which the Mukta will go. This the commentator shows next: — 

He who will attain to Mukti after enjoying for a long time the 
pleasures of heaven in the worlds of the Devas, goes out of the body 
through that particular orifice of the body which is presided over by 
that particular Devat4 to whose world he will go; there is no doubt in it 
But he -who on attaining Mukti will go to the Visnu world goes out of 
the body through the crown of the head. Similarly he who has to go 
to the world of Brahma goes out to the crown of the head through the 
N&di other than Su§umnfi. (The Mukta going to the Vigpu Loka passes 
out through the Susumnfi.). 

In the mantra occur the words Savijn&no Bhavati. It does not 
mean that the Paramfitma becomes conscious. In fact the woi-d SavijnSna 
is a compound of two words, Sa meaning Saha or accompanied by and 
Vijn&na means the jiva. This the commentator explains next:— 

The words SavijnS,no bhavati mean that he becomes accompanied 
by the jiva. In other words the Lord has jiva for hie companion. 

In the mantra occur the words SavijnSnam eva Anuavakramati. 
Here also occurs the word Savijnfinam and it must therefore be translated 
as the Lord accompanied by jiva- crosses over. Hut this is not the case 
?9 
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The word Savijnanam is not a compound word like the previous word, 
but it consists of two words Sa meaning he and referring to the Lord 
Visnu and Vijhanam meaning the jiva. This the commentator shows 
next;— 

Savijnanam means “ he (Visnu) crosses over or rides over the 
vijhanam or the jiva.’’ In other words tl)e Lord Bhagawan goes out 
mounting over the jiva, as was said in a mantra in the previous chapter. 
There it was said Prajnena Atmana Anvarudha “ mounted by the All¬ 
knowing Atman.” 

An objector says :—The jiva was already in the company of the 
Lord at the time of the death when it was said that this jiva Atman going 
to the Lord Balya becomes unconscious. Why is this fact repeated here. 
This is done in order to show that now the Lord takes off the jiva and 
mounts over, in the previous mantra it was only said that the jiva goes 
to the Lord. 

An objector says how do you translate the word Vijnanam by jiva. 
Vijh4nam literally means consciousness. The commentator therefore 
quotes various lirutis in which the word Vijhan is taken to mean the jiva 
Atman. Thus: — 

In the Brihad4ranyaka Upanishad HI. 7. 22 occur the words Yo 
vijhane ti§than, in the Kanva recension of the Antarydmin Brahmanam 
and the words Ya Atmaiii tisthan occur in the Madhyandina sakha of the 
same Brahmanam, and in both these places the word Vijhan and Atman 
have been taken in the sense of jiva. Therefore the word Vijhana has 
been translated by us as jiva. 

Moreover the venerable Bidar^yana in the Vedanta sutra 1, 2. 20 
says that it refers to jiva Atman. That sutra is 

“ The soul of the yogin is not the Antai-ySmin, because both recensions 
read it as different from it. (Nor) is the embodied soul (the internal 
ruler); for both speak of the soul as distinct (from the Ruler within). 

For both the Sakhins Madhyandina and Kanva read the texts which 
speak of the individual soul as distinct from Itman, as conveyed by the 
texts. “ He who standing in Itman (the soul) still separate from Itman, 
whom Itman (the soul) does not understand, for whom Itman is (like) 
unto a body who directs the Atman (soul) from within. He this Atman the 
Lord is thy internal ruler, is the immortal ruler within.” Bri. III. vii. 22. 

Again, the Kanva text says. “ He who stands in Vijn&na (the in¬ 
telligent soul) is still separate from Vijn3,na whom Vijnana does not 
understand, for whom Vijn4na is like unto a body, etc. 
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This also shows that in the opinion of BadarSyana the word Viinana 
means jiva. 

Pra 5 na Upanishad mantra IV. 11 occurs the word 
Vijnana Itman and there also it means the jiva. That mantra is as 
follows:— 


ftyi»Hr+«l ^ ^5 SIPDT ^MfctSPcf 55f5r I 

ilPT II 

The Vijnanatma (jiva) along with all the Devas, the Pranas and the 
Great Elements are all firmly established in Him. He who knows that 
Impenshable is called the knower of the Absolute, he enters indeed into 
the Absolute. 


Here also the word Vijnana has been translated as jiva. 

^ An objector saysCannot the word Atman in the sentence Esa 
Atma Niskramati mean jiva Atman for there is nothing to prevent this 
meaning. To this the commentator answers ;— 

If you take the word Atman in the above sentence Esa Atman 
Niskramati to mean jiva then your interpretation will be open to the 
following objections :—(!•) It is said in the next mantra ^ariram Nihatya, 
Avidyam Gamayati this Atman throwing off this body and causing it to 
understand the Avidyfi., would not be applicable to the jiva. ( 2 ) Similarly 
in mantra four occui-s the words “ it creates newer and happier form.” 
This also will not be applicable to the jiva. Because the jiva cannot of 
his^ own accord throw off his body, nor can it make itself understand 
Avidya, nor can it have the power of creating newer and happier forms. 
Therefore the word Atman above-mentioned cannot refer to the jiva but to 
the Param&tman. Moreover in mantra five this Atman is called sarva 
maya and a jiva cannot be called sarvamaya or every thing, because this 
sarvamaya expressly refers to Brahman, as the previous sentence is Sa 
V& Ayamdtma Brahma. So the whole passage refers to Brahma and not 
to any jiva. 


MANTRA IV. 4. 3. 


I) ^ I) 

ug Tat, it is. w Yatha, just as. Triijajatayuka,, leech. Tri- 

nasya of .the grass of a blade of grass, to Antam, the top, the end. >ifqr Gatva, 
going. TO)' Anyam, other, 'snro Akramam, support, tor^j Akramya, getting^ 
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holding fast. 5jrr>im Atminam, its own self. Upasamharati, contracts. 

Evam, in that way. Eva, just. ^ Ayam, this, Atma, the Atman, 

the Lord Purusottama. Avidy 4 m, Avidyi ; ignorance; nescience. 

Ganaayitva, malung (tlie Jiva) know or understand. Idani, tkis. ^x^ariram, 
the body: the dense physical body. Nihatya, leaving; giving up. 

Anyam, other. Akramam, support 3 the shksma-sarira or the subtle body of 

the Jiva or the Linga-deha. Akramya, getting 3 holding fast, 

Atmanam, self, the gross body of the Jiva. Upasamharati, contracts; 

draws away (from the gross body of the Jiva), abandons. 

3 . And as a leech, getting to the top of a hlade of 
grass holds fast to another support and contracts itself, simi¬ 
larly, this Atman (the Lord) throwing off this (dense) body 
and causing (the Jiva) to understand the Nescience by 
giving him knowledge holds fast to another support (the 
subtle body of the Jiva) and gives up (this gross) body.—292. 

MADHVA’S COMMENTARY. 

An objector says a person about to attain -Mukti cannot have any body 
so the illustration of a leech cannot apply to a Miikta jiva, but it would 
be very appropriate to a non-niukt.i jiva. So the whole context here is 
about not Afuktas. This objection the commentator meets by quoting an 
authority:— 

As a leech takes hold of another blade of grass before quitting 
the grass on which it is moving, so the supreme person the Lord 
Bhagavan abandons , the dense body of the jiva by taking hold of the 
subtle form of the jiva. By so doing the Lord Kesava resolves this dense 
body into the elements. He also makes the jiva understand avidya by 

giving to 'the jiva j fianam or wisdom. 

Note.— This authority clearly shows that it is the Lord who takes out the jiva from 
the dense body and gives jiva knowledge by removing avidyd. 

MANTRA IV. 4. 4. 

^ ^ ^ ^Tss%qf n 9 u 

Tat, it is, thus, w Yathd, just as. Pesaskdrl, a goldsmith. : 

Pesasah, of gold, ’usri M&trftm, a small portion. Updddya, taking. 
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Anyat, other. Navataram, newer, tojitocpc Kalydnataram, brighter. ^ 

RApam, form. <13^ Tanute, gives v^■ Evam, in that way. Eva, just, roi 
Ayam, this, isrjh Atma, the Atman. ^ Idam, this. sKtr’ Sariram, the gross body. 

Nihatya, lea.ving; giving up. Avidyim, Avidyft ; ignorance, 

Gamayitva, making the Jiva know as understand. Anyat, another. 

Navataram, newer, Kalyaijataram, brighter; purer, Rupam, body, 

Kurute, creates ; assumes, fej’ Pitryam, of the Fathers, w Va, or. G4n- 
dhanram, of the Gandharvas m Vft, or. Daivam, of the gods, m V4. nimwcu’ 
Prajdpatyan, of Rudra, Here the word Prajapati stands for Rudra. m Va, or. 
"tip BiAhmam, of Brahma, m V 4 , or ^ir^qT AnyesAm, other, BhAt 4 n 4 m, 

of the beings. * 

4 . And just as a goldsmith, taking a piece of gold 
makes something else of a newer and more lovely form, simi- 
larly this Paramatman, throwing off this gross body, and 
causing the jiva to understand the Nescience, creates a new¬ 
er and more lovely form either of the Pitris, or of the Gan¬ 
dharvas, or of the Devas, or of Rudra, or of Chaturmukha 
Brahma or of some other beings.—293. 

MADHVA’S COMMENTARY. 

As a goldsmith destroys the impurity of the gold by burning it in 
fire, and with the gold so purified he makes out of it any ornament that 
he wishes; so the Lord Visnu burns up in the fire of his Self all the 
impurities of the Jtva compared to gold, in the shape of ignorance, lust 
and wrong karmas for the Lord is all powerful. Having thus purified 
the Jiva he according to his wish creates a new body for the Jiva 
according to the merit of this Mukta Jiva. If the Jiva belongs to the 
dass of pitris he creates a pitpi body, if it belongs to the Gandharva class 
he creates for him a Gandharva body. If the Jiva belongs to the deva 
class he creates a deva body. If it belongs to the Praj4pati class he 
creates for it a Prajapati body. If it belongs to the Brahm4 class he 
creates for it a Brahma body. All these bodies so created have the form 
of eternal bliss. The Lord never creates a body for a Jiva to which that 
Jiva is not entitled by his merit because the Sruti says that the Jiva in 
Mukti is attended by Purva Prajfi4 or previous knowledge or merit. 
So according to this merit the body of the Mukta Jiva is created. 

Here arises a question what is the difference between a Mukta 
Brahma and the ordinary Brahma. To this the commentator answers .— 

%:• A Brahma so long as he is not Mukta is called a Brahma by courtesy 
only. He becomes really and truly a Brahma when he gets Mukti, 


530 


BUmABAEAl^YAKA^VFAmSAI), 


Similarly a Prajapati is merely a title by courtesy of Rudra so long as 
he does not get Mukti. After Mukti he is entitled to this designation. 
So on with all other classes of Devas. As gold or silver so long as it 
is mixed with other alloys is still called a gold or silver because it has the 
possibility of becoming pure gold or silver by removing its dross ; or a 
child of a twice-born is called a twice-born even before he is invested 
witli the sacred thread because the boy has the possibility of becoming 
a twicc-born which a i^udra boy has not, so Brahma and others are called 
Brahma, etc., even before their Mukti because they have the possibility 
and fitness of becoming Brahma, etc,, in course of time. 

This Mantra does not apply to the non-muktas because in the mantra 
occurs the word Kaly^natara meaning a more happy and more beautiful 
body. A uon-mukta Jiva cannot get after death a happier and more 
beautiful body. 

Some have taken the words Anyesam va Bliutanam of this mantra 
as applying to lower animals and they say that lower animals also get 
a new body. But that also is wrong. Those words do not refer to lower 
animals but to other Muktas not enumerated above, such as Mukta human 
beings, Mukta world rulers, etc. Those words cannot apply to beasts 
and birds because they cannot be said to get a Kalyana body at all. 
Their body is not at all Kalyana or auspicious or happy or beautiful. 

If this mantra referred merely to death then the epithet Kalyanatara 
would be useless and convey no meaning for men do not by mere death 
get a more beautiful or a more happy body. Similarly the previous 
epithets of ^rotriya, Avrijina and Akamahata mentioned in mantra 
IV. 3. 33 apply only to devas and not to animals. 

An objector says but these devas Brahma, etc., have already a 
particular body of their own. Thus Brahma has a body having four 
faces, what newer body can he have after Mukti. To this the commentator 
answers :— 

They are said to get a newer body in the sense of getting higher 
experiences in that body which they did not experience before Mukti. 
In the state of Sarnsara. Brahmfi, and others had a small quantity of Tejas 
or powers and a small Jiva form. But in Mukti these Brahma and others 
have a very large quantity of tejas given to them by Lord Bhagavan and 
their body also becomes very vast. This is what is meant by the phrase 
that the unborn Lord creates a newer body for Mukta Brahma, etc. 

By the phrase Anyesam va bhutanam in the mantra is meant men 
etc., and does not refer to Asuras, etc., for Asuras never get Mukti. 
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An objector says your illustration of gold is inapplicable for there 
are not many hinds of gold but you say that there are many kinds of 
bodies of Mukta belonging to different classes. To this the commentator 
answers:— 

Gold is also of various kinds, thus dark coloured gold (Mayam) 
belongs to the class of men it is called human gold. The yellow coloured 
gold is called Gandharva gold. The gold of the colour of Indragopa 
a kind of red insect is called janbunacla gold. 

Similarly gold of the colour of burning sun is called Deva gold 
and its name is Anikar or brilliant gold. These are different varieties of 
gold which always belong to them and though they may all be burnt in 
fire they do not lose at all their specific qualities belonging to that particular 
variety. Similarly the divas belong to particular species such as human 
beings, Gandharvas, Pitris, Devas, Prajdpatis, and Brahmds; each succes¬ 
sive class being higher than tlie other preceding it. The specific qualities 
of these jivas manifest themselves in their fullness in Mukti. 

iVotc.—Thus ‘a Uamau jiva in Mukti remains a human jiva but with the perfection of 
all human (qualities, ho never becomes a Gandharva Jiva and so with others. 

An objector says why do you take this passage or chapter to refer to 
Mukti. The answer is that in interpreting a passage we must see what is 
the commencement of it. and what is the middle of it and what is in the 
end. So the commentator says :— 

This passage opens with the statement (Mantra IV. 3. 36) Sa yatra 
Ayam Aiiimanam Nieti and this refers to going to. the Lord called Subtle 
at the time of the Mukti. In the middle of this passage occurs statement 
Tasya hai tasya hridayasya agram pradyetate, etc. ‘‘ The Lord illumines 
the point of the heart. This also refers to Mukti. The passage ends with 
the statement Tena dhirah apiyanti Brahmavida. This also refers to 
Mukti. Thus construing the whole passage from its opening, middle and 
final statement it refers to Mukti. Similarly the statements Svargam 
lokam ita urdliva vimuktah tena eti brahma vit punya krit taijasas. 

These also show that the subject matter of the whole passage is 
Mukti. 

Even the lord Badarayana in the sutra (IV. 2. 171 says that this 
chapter deals with Mukti. He says : — 



Then there takes place a lighting up of the point of His abode, and 
by the door so illumined by Him, he should depart through the hundred 
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and first artery, by virtue of the power of his wisdom and by the appli¬ 
cation of the memory of the path which results from such wisdom, and 
through the favour of the Lord in the heart. 

The objector saj^s that there are two kinds of Mulcti, Saguna and 
Nirguna Mukti. The texts which describe enjoyments of various kinds 
refer to Saguna Mukti. But the real mukti is Nirguna in which there are 
no enjoyments. To this the commentator answers :— 

There is no proof or authority for the statement that there is a kind 
of Mukti in which there is no enjoyment. The ^rutis, sniritis, the Itihasas, 
the Puranas all describe that the Muktas enjoy various pleasurable 
experiences in Mukti and that there is no Mukti in which there is no 
enjoyment. Thus:— 

(1) . In the Taittiriya Upanishad (II. 1) occur the words “so J^nute 
sarv^n k4man saha Brahmana vipa^chit^,’* meaning “ the Mukta enjoys 
all objects of desire along with the all-knowing Brahman.” 

(2) . So also in the same Upanisad (IIL 5) occur the words “ etam 
Snandamayam ^tm^nam upasarnkrainj^a ” Iman Lok4n K^man Nik4m4n 
rfipyanusancharan meaning the mukta reaches this atman consisting of 
bliss and enters and take possession of these worlds, and having as much 
food as he likes, and assuming as many forms as he likes. 

(3) . So also in the mantra (Rig Veda X. 71. II). 

i 

One BrahmA plies his constant task reciting verses: another Brahma 
sings the holy psalm in ^akvari measures. 

One more, Brahma, tells the lore of being, and one lays down the 
rules of sacrificing. 

(4) . So also in the mantra Chhandogya Upanishad VIII. 3. 4 occur 
the following words :— 

Inn i 

Now the elect who has received the grace of Visnu completely rises 
from out of his (final) body, and reaches the Highest Light, and appears 

in his true form verily He, the Lord is the Self, thus spoke (Rama). 

MANTRA IV. 4. 5. 

vMmq ^qtuq> qi^ 
#3ftuqts%^uq: qjmu^sqiiHuqj 
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^5!Tr^ mi qrqV 

5^R: 5?#r ^?!rT mfh qR: qi^ ii 

^RR g^q ^ R q^qqiJr vrr ^- 
qR^^% f# 

n v. n 

q: Sab, that; far away at a.distance. ^ Ayam, this ; very near, qnrqr Atm4, 
Param^tman : the All-spreading. % Vai^ indeed, Brahma, the full or deve¬ 
loped in the qualities. R^nqq: Vijn^uamayab^ the supreme knowledge : whose 
svarupa is knowledge. Here it is also to be understood that He is also qrfwRq: 
(Avijh^namayab), one whose Buddhi is not the qf|ci7qif^q^T (Buddhitatv4tmik4), 
i, e^f is not the substance of the Buddhic matter of Prakfiti. Manomayab, 

the all-mind; the sum of all the thinking minds. Also supply w^mq: (Amano- 
mayabb whose mind is not made of the mind or manastattva of Prakyiti. xmpR: 
Pr4uamayab, all the strength-substances. Also supply qmmq: (Aprdtjamayab), 
one whose Prai^a is not made of the substance of the Pr4i?a or the Aham-tattva pf 
Pyakriti. Chak§urmayah, the collection of all the presiding devas of sight; 

the All-seeing. Supply qRgqq: (Achaksurmayah), the presiding god, whose eye is 
not like the presiding gods of ordinary sight, Srotramayah, the collection 

of all the devas of hearing ; the All-hearing. Supply (Airotramayab), whose 

sense of hearing is not like the substance of ordinary senses of hearing. qfw*R; 
Ppithivlmayah, the all-smelling. Smell is the gui^a of earth. Supply also qRfwR: 
(Appthivimayah)^ whose scent is not like that of the earth-substance or Pyithivl- 
tattva. qir^RR: Apomayab, the All-tasting; all the waters taken together. Supply 
(Andpomayab), the Apa or waters in Him are not what the ordinary waters 
are. qRqq: V^yumayah, the All-acting ; the sum of all the V4yus. Supply qRRqq: 
(Av^yumayab), whose Vayu-substance is not what the V^yu-substance ordinarily is. 
qiTW3RR: Akasamayah, all the AkS^^a substances; the All-pervading. Supply 
qnqR?raqq: (An&kasamayabb whom the Ak4s5a-substance is not the ordinary 
Ak4satatva. Tejotnayah ; the supreme Light. Atejomayah, 

wLose light is not the light of the ordinary fire. qjRRR: K4mamayah, the highest in 
all his desires; whose desires are ever for the highest, qmwi; Akamamayab, whose 
desires are not the ordinary low desires, Krodhamayah, all angers taken 

together; whose anger is terrible. qi^bRR: Akrodhamayab^ whose anger is not 
merciless and painful like the anger of ordinary jivas- Dharmamayafi, the 

sum of all the qualities or dharmas, like Ananda, etc. Adharmamayab, the 

qualities in whom are not like the qualities of ordinary things, Sarvamayafi, 
having all things of the Prakriti. Asarvamayah, everything in whom is 

21 
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different from tlie things of Prakriti. Tad.^ e:§iisting in all times. ^ Yad, 

existing in all space. ^ Etad, existing in all causations* Idammayah, 

Supreme Euler (maya) of all that exists in idam or the present time. Ado- 

mayah, the Supreme Ruler of all that exists in adas (in the past and the future). 
^ Iti, therefore j since the Paramatman is of such a nature, w Yathi., as. 
«Rrc! Kari, making the jiva do as likes Him best. ^ Yath^, as. OhAri, mak¬ 
ing the jiva behave as Jle likes it. w Tatha^ so ; such, Bhavati, becomes 
(the jiva). Sadhuk^ri, should He make the jiva work good. SAdhuh, 

good, Bhavati, (the jiva) becomes, mwrr PApakari, should He make the 

jiva do what is bad, Papah^ bad; sinful, Bhavati, becomes. 5 ^ 

Punyena, holy, Karmaij^, by the acts. PuQyah, pure; holy. 

Bhavati (the jiva) becomes. Papah, sinful, Papena, by the sinful 

(deeds). ^ Atho, hence, Khalu, truly, m' Ayam, this. 5 ^*?: Purusah, 
the jiva. KAmamayab, subject to the will of the Lord. ^ Eva, no doubt. 

Iti. Abut, they say. Sali, He; the Paramatman. YathAkAmah, 

of whatever desire. Bhavati, is. uaaiH: Tatkratub, desirous of carrying that 
out: inclination. Bhavati (the jiva) becomes. Yatkratuh, desirous of 

carrying whatever out. Bhavati, the jiva becomes, ua Tat, that. ^ Karma, 
work ; deed. 5 ^^ Kurute, perforins. ^ Yat^ whatever. ^ Karina, work ; deed. 
5 ^^ Kurute, performs. Tat, that ; according to that, Abhisampadyate, 

gets as a result; reaps. 

5 . That far away, though verily so near, that All-per¬ 
vading and Ever-full Lord, is essentially and supremely 
All-knowing, All-thinking, All-exerting, All-hearing, All- 
smelling, All-tasting, All-acting, and All-pervading. (He 
is essentially and supremely) the highest Light, (but) not 
(material) light, the highest Desire, (but) not (w'orldly) 
desii-e, the Great-anger, (but) not (like mortal) anger, -and 
the highest Quality, (but) not (worldly) quality. He is 
supremely All (because the cause of all). He exists in all 
time (tad), pervades all space in and out (yad), and is ever 
changeless through all causes of change (etad). He is the 
Supreme Ruler of all which exists in the present (idam- 
maya). He is even the Supreme Ruler of all which existed 
in the past or will come into existence in the future (adoya- 
maya). 

A jiva acts as the Lord makes him act, a jiva behaves 
as He makes him behave. Whom He causes to do good 
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deeds, lie becomes good. Wbom He causes to do evil deeds, 
be becomes a sinner. 

Wherefore, they say ;—This jiva is verily under tbe 
Will (of tbe Lord). Whatever desire the Lord has, so be¬ 
comes the innate inclination (kratu) of the jiva, and as is his 
inclination^ so is his deed, and as is his deed, so is his 
fruit.—294. 

MADHVA’S COMMENTARY. 

[In this Mantra occur the words. Vijnana-maya. Mano^Maya, etc. 
What is the force of the affix “maya’’ in these words. Maya generally 
means ^ made of or consisting of,’ but here it has a different force. The 
author explains it thus:—] 

The affix maya has the force of denoting abundance, as well as the 
essential form of a thing. It has not the force of Vikdra or modification 
here. 

[In this Mantra occur the words—^‘Sa va Ayam AtmS Brahma, etc.” 
These words have been explained by others as applying to the jiva, but 
they apply to the Lord. The author shows it next: —] 

The W’Ord Atman here does not refer to jiva-4tman, but to the 
Supreme Self. The word Atman comes from the root Tan, with the pre¬ 
fix A, meaning Atata or spread everywhere. He who spreads throughout 
the universe is called .Stman, therefore it applies to the Supreme Self. 
He has been called the Brahman, because He is full in all the qualities. 
He is called Sah, because He is far away. He is called Ayam, because 
He is very near to us. He is called Vijnana-maya, because He is full of all 
knowledge, and his essential form is perfect knowledge. He is called 
Mano-maya, because His essential form is that of the Feeler of everything. 
He is called Pr^na-maya, because His essential form is perfection of all 
power. He is called Ghaksur-maya, because His essential form is that of 
the seer of every thing. He is called fSrotra-inaya, because His essential form 
is that of the hearer of everything. He is called Prithivi-maya, because 
He supports everything like the earth, and because all sweet scents are 
in Him. He is called Apo-maya, because He gives satisfaction and refresh¬ 
ment to all, as water satisfies the thirst of every one and refi’eshes all. He 
is called Vayu-maya, because He has the form of being the agent of every 
act. He is called Akas^a-maya, because He gives room or space to every 
one. He is called Tejo-maya, because His essential form is extreme 
luminosity. He is called Kama-maya, because He has the highest desire 
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of all, inasmuch as, He desires to create, sustain, etc., this universe. 
He is called Krodha-maya, because His wrath is terrible against all evil¬ 
doers. The Lord is called Dharma-maya, because His form is that of 
bliss and joy. That is His Dharma or quality. He is also called by the 
negative attributes Atejo-maya,” “ Akama-raaya,” “ A krodha-maya,” and 
Adharma-inaya,” in the sense that His form is not of Prakritic matter ; 
and, therefore, the qualities of material light, material desire, human 
anger, and material qualities or dharmas, do not exist in Him. The scent 
of Hari is not worldly odour, nor His satisfaction or refreshment is from 
physical water, nor is His light from this physical fire, nor is His strength 
from the Deva called Vayu, nor is his hearing dependant on lAysical ear, 
nor is this physical Akasa and Manas. His Ak4sa or His manas. Nor is His 
Buddhi composed of the physical matter of the Buddhi Tattva, nor is His 
Ego made of the Aham-Tattva of the Prakritic matter, nor is His Chitta 
made out of the matter of the Mahattattva belonging to Prakriti, because 
all these various attributes of Prakriti are merely reflections of the qualities 
of the Lord. Therefore, Visnu is called Sarva-maya, because He is the 
Primeval cause of everything. And, similarly. He is Asarva-raaya, because 
He is not identical with anything. All the attributes (Gunas; of the Lord 
are of Chit (intelligence) and Ananda (bliss) in their essence, and which 
are the sources of all the Gunas that exist anywhere else. Therefore, 
the qualities of the Lord are said to be quite different from any qualities 
of worldly matter. 

[How can the Krodba (wrath) of the Lord be said to be unworldly? 
To this, the author replies :■—] 

The anger of the Lord has ever the essential quality of forgiveness 
in it, as well as of bliss and intelligence. [His anger is not blind, un¬ 
intelligent, and merciless, but it is always accompanied with forgiveness 
and based upon dispassionate and calm reason, and meant to give 
ultimate joy to the person against whom His anger is directed.] How 
can then the anger of the Lord Visnu be compared with the anger of 
ordinary jivas? Thus all his attributes are totally distinct and different 
from the qualities of ordinary jivas. 

[An objector says All this may be quite true, but as regards the 
phrase Sava Ay am Atma, etc., all this is beside the mark. The whole 
passage refers to an ordinary jiva, and not to Lord Visnu. To this, the 
Commentator says:—] 

The released soul (Mukta) reaches the Lord Hari and gets the 
quantity of bliss, according to the nature of his Purva-Prajha or previous 
works. 
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[What is this Purva-Prajha ? To this, the Commentator ansvfers :—] 

When a man gets Muhti, he gets the Lord Vismi, whose form and 
nature have just been described, and begets Him, according as his previous 
Prajha (sCi^T) permits. By the word Purva-Prajha is to be under¬ 

stood the Prajha or knowledge regarding Vi^nu, that a jiva has in him 
from beginninglcss time. Thus the Phrva-Prajha of Brahma and others 
differs from each other, according to the class to which the jiva belongs. 

All this is from the Mahamimansa. 

The Lord has been called in this mantra idammaya, because 

everything in the world which exists in the present time is under His 
control. He has also been called (Adomaya), in the text, because 

everything that came to exist in the past and what will come to exist 
in future, both were and will be under the control of the Lord. 

The affix Maya’’ has the force of denoting superiority (pradhana) 
as well as the essential nature, form or (svarupa) of the4hing denoted by 
that word, to which this affix is added. Therefore, Idam-maya and Ado¬ 
maya with the force of svarupa mean—He tvhose form, though consisting 
of this (or the present time), has yet the form of that (namely, the past and 
the future time also). Such is the nature of the Lord Hari, because He 
is beginningless, endless and ever-existing. Therefore, He is beyond time 
as well as in all time. 

These words Idam-maya and Ado-maya, wdth the force of Pradhana 
or superiority, mean “ He who is superior to this and to that, namely who 
is superior to all, because He is All-powerful, from beginningless and 
endless time.” 

[The words Tad, Yad, and Etad, though meaning.ordinarily that, 
what, and this, do not mean so in this passage.] 

The Lord Visnu is called “ Tad,” because He is at the present time, 
just as He was in the past. Similarly, He is called “ Yad,” because He is 
in the inside, exactly He is in the outside. The epithet (Etad) has been 
applied to the Lord of the world, Vasudeva, in order to show'that He 
will ever be afterwards, as He is now. 

[The Commentator now explains the words Yatha Kari, Yath^ Chari, 
Tatha Bhavati, etc 

A being becomes what the Purusottama makes of him; he will be 
good and honest if the Lord makes'him so ; and sinner will be he, should 
the Lord be pleased to make him a sinner. If it please the Lord to make 
a man holy and pious, the man becomes holy and pious. A sinner and 
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unholy becomes he, if the Lord bids him be so. The wise say that all 
the beings are always under the direct will of the Lord. 

The desires of a beinghave their origin in the desires of the Lord 
Visnu ; so the beings act in obedience to the desires of the Lord Vi§nu* 
The (nistha means faith or inclination and innate mental bent of a jiva) 
follows His desires, and so his acts follow His Nistha (^sr), and the fruit 
that a man reaps is the outcome of his acts. The Lord’s will being at 
the bottom of them all, the Lord has been called tKamamaya). 

Such is the relation between the Lord and the jiva, and there is no 
exception to it. 

(Under the circumstances, since a jiva has no independent will of his 
own) one may be led to think that there is unity between the Lord and the 
jiva ; one may ask where then does lie the difference between the Lord 
and the jiva? In answer, it may be said, that the doctrine of unity 
between the Lord and the jiva has been refuted by the Bhagavan Vya- 
sa ill the sutra (Vedanta L 3. 42). 

“The text designates the Supreme Self as different from the jiva, 
whether it be in the state of deep sleep or at the time of departure.” 

Moreover, the doctrine of unity is quite incompatible with the sfruti 
Pr^jnenatmanaanvarudhah, Prajhenatmana samparisvaktah, etc.—“Mount¬ 
ed by the All-knowing Self,” “embraced by the All-knowing Self” 
(Br.Up.IV. 3. 35 and 2L) 

The opponent says : “ The jiva and the Lord are really one, but, for 
conventional purposes, they are considered as different. The difference 
is, therefore, vyavaharika only. To this, the author replies:— 

There is no proof of the existence of such a thing as Vyavaharika- 
Bheda or conventional difference. There is no authority to that effect. 

[This difference, if not conventional, might be Pratibh^sika or 
illusive or erroneous, says the opponent. To this, we reply :—] 

If the difference between the jiva and the Isvara was based upon 
error or illusion only, then the above texts of J^rutis would become useless 
and meaningless. The text of drutis are admittedly free from all error 
and faults, and so it would not be proper to say that a doctrine established 
by ifruti might be based upon illusion or error. To say so would be 
like the ravings of a mad man, for it would lead to the conclusion that 
the entire Vedas are uiiauthoritative. 

[An objector says :—Why the fsruti should become unauthoritative 
merely because the doctrine of bheda is said to be erroneous ? So far 
as that particular doctrine is concerned, the teaching may be erroneous^ 
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but other portions of the ^ruti would remain authoritative all the sami 
Yajnadatta, on account of his obliquity of vision, may say that there ai 
two moons, and that statement of his may be erroneous, but that do€ 
not mean that all his statements arc erroneous, and that they are aaiddh 
or wrong. To this, the author replies:—] 

Because it is not possible that any statement of ^ruti may be errc 
neons, because admittedly Srnti is faultless and all its statements are trut 

[An objector says, “ What is the harm, if we say that tlie statemen 
of ilruti regarding bhcda is ciToneous, but all the other statement 
of ilruti are correct ? If that be so, then those statements of druti whicl 
you say prove abheda, may also be eiToneous. What prevents them fror 
being so, where there is no unvarying criterion of truth ? If you stil 
persist in saying that it may be so, then the author answers;—] 

Then the result would be that, like the ravings of a mad man, th, 
entire Vedas would become unauthoritative. 

(If a particular statement of a person be erroneous, why shouh 
all his statements be rejected ? That particular statement may have somi 
cause, like defect in the eye-sight, to make it cn-oneous. To this 
it is replied :—Where there is no other means of judging the truth of j 
person, but his own statement, and when one particular statement of tha 
person is found to be erroneous, we must say that that pei-son is unauthori 
tative. So the author says :—) 

If a person poses as an expert, and is found to be in error in his owi 
subject, that person becomes unauthoritative in every part of hit 
subject, for unauthoritativeness does not mean anything else than this 
A layman cannot judge that other statements of his may be true, 
when a particular statement of his is found to be erroneous. 

(An opponent says, the unity between jiva and Irfvara is ineffable, 
and cannot be described by words. This Abheda is Anirvachanlya oi 
indescribable. To this, we reply:—) 

According to this opinion of the indescribableness of Abheda, 
any mad man may assert any foolish proposition, and say, “ This state¬ 
ment is correct, but there is no proof for it, because it is transcendental 
and Anirvachaniya.” What is then the difference between the ravings 
of a mad man and the sayings of those who cannot adduce any scriptural 
authority for their statements and who try to hide their ignorance under 
die cover of Anirvachaniya. 

(The other side may say,'the ravings of the mad man are unauthori¬ 
tative, because they assert propositions which are erropeous, but }t does pot 
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follow from this illustration that sfrutis teach Bheda or difference as the 
final truth. May it not be that the drutis teach Bheda as a conventional 
(Vyavah.nrika) truth, and not as a Paramarthika or the highest truth. 
To this, we reply, that it is not so, for there is no proof that the Bheda 
.is conventional only, and that the srutis teach only the conventional truth. 

If it be admitted that the difference between the jiva and Irfvara 
is erroneous, then this error itself may be based upon further error, 
and so no truth can be arrived at. On the other hand, there are authori¬ 
ties to establish Bheda :—) 

(Rig. Veda VIII. 3. 4.) 

“ He, with his might enhanced by Risis thousandfold, hath like an 
ocean spread himself. 

“His majesty is praised as true at solemn rites, his power where 
holy singers rule.” 

This shows that the attributes of the Lord are true, and not imagi¬ 
nary. So also the text Taete Satyali Kamah, etc., (Ohh. Up. VIII. 3. 1) 
“ All these desires are true." This also shows that the desires of the 
Lord are true. 

Similarly, the following mantra (Rig Veda IV. 17. 5.) shows that 
all the jlvas live and have their being in the Lord, and that these jivas 
have a real and true existence, and that they are not untrue. 

ii 

He who alone overthrows the world of creatures, Indra, tlie peoples’ 
King, invokes of many 

‘‘ Of a truth, all rejoice in him, extolling the boons which Maghvan 
the God bath sent them.” 

The word truth ” as well as the whole of this mantra shows that 
the life of all jivas depends upon the Lord, and that hll the activity, 
rejoicing, &c., of this life is satya. How can then the difference between 
jiva and Isvara be false and illusive ? 

Moreover, the difference (Bheda) between jiva and I^vara is not unreal, 
because it is true, by the fact of the imperative assertion of consciousness 
which says, is ” ; and, moreover, because the functions and activities 
of the world, as well as the possibility of exertion for getting Mukti, 
depend upon the reality of this difference. It must not be said that 
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the only reason for believing in this difference is the proof given by 
one’s consciousness and perception, and based upon belief, only. It is 
possible that one’s belief may be erroneous, as a person may take a 
mother-of-pearl for silver; but this false belief of his is liable to be 
corrected by true perception, when he knows that it is not silver, but a 
shell. In the case of the world and the jiva however, there is no such 
false perception. Every one sees this difference, and it cannot be said that 
all are in error. One man or two may be in error, and they may see 
silver where there is no silver, but others see the shell and do not mistake 
it for silver. But no one has ever seen that the jiva and It^vara are one. 
In the i^rutis the attributes of the Supreme Self, such as omniscience and 
omnipotence, etc., are described as peculiarly belonging to Him. Everyone 
directly sees that the jiva is neither all-knowing nor present everywhere, 
like the God. In fact, everyone is conscious of bheda, and says, I am 
separate from God for this is the response of consciousness of everyone. 
In fact, a jiva is ignorant, while the Lord is All-knowing; a jiva has 
small power, while the Lord is All-powerful, etc. 

[An objector says : Admitted that the response of ©very conscious¬ 
ness declares a difference, and admitted also that the possibility of all 
activities depends upon this difference, yet it would not prove that the 
difierence is real and not false.” To this, the author answers:—] 

No one has ever perceived that there is any exception, anywhere, to 
this universal consciousness of difference, and to the impossibility of 
carrying on any activity not based upon such difference. Therefor©) the 
non-reality of difference being itself non-existent, it follows that the 
response of all consciousness of all the jivas regarding the reality of this 
difference is a true response, and the difference is true, and not merely 
subjective. 

[An objector may say : “ But a false perception may also give rise 
to activity; and, though tlie world is really false, yet it can give rise to 
all kind§ of activities. Just as a man, who mistakes a rope for a snake, 
has all the activities which a real snake will produce, such as fear, 
trembling, etc., or such as perceiving some object in dream, while as a 
matter of fact the dream is false. We sec that the false perception of the 
snake in the rope and of the dream-object is removed by the true percep¬ 
tion. Therefore your argument that the jiva and l^vara are different, 
because all activities depend upon such difference, falls to the ground.”] 

[To this, it may be answered that the activities seen in the case of 
mistaking a rope for snake, do not depend upon mistake or falsehood, but 
22 
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upon one’s knovf-leclge, and it is this knowledge wliich is real (though the 
object giving rise to this knowledge is false), which gives rise to the 
activities of fear, trembling, etc. This knowledge is never sublated. Nor 
is an object seen in dream false, for we have already shown that these 
dream-objects are created by the Lord for the dreamer, and therefore they 
are true, so far as the dreamer is concerned. This also proves that the 
difference between jiva and iiivara is not false. Therefore, the author 
says :— 

The difference is not false, because wc see that even after Mukti, 
the jiva is still dependant upon the Lord, as is taught in the present 
Upanisad in mantra (1. 5, 9., page 94) “ He, who worships the Supreme Self 
alone as the Refuge has (the fruits of) his works never exhausted. What¬ 
ever he desires, that even he gets from That Self (Hari).” 

[An objector says : In this mantra, there is no word showing that it 
applies to Mukti. It may apply to a jiva bound in Samsara, and a jiva 
so bound is certainly dependant upon God. But after iflukti, he is not 
so dependent, because be becomes God.” To this, the author replies :—] 

This Mantra says that his Karma, or fi'uits of work are never 
exhausted. This refers to Mukti, for in the Sasmdra condition, all Karinas 
are exhausted, after some time or other. It is only in Mukti that Karmas 
become exhaustless. 

[An objector says : ” Even in this samsara, the Karmas may be said 
to be exhaustless in a limited sense, namely, that their effects are endless. 
One act leads to another act, and so the chain of causation is endless.” 
To this, the author replies :—] 

(You take the word ‘‘exbaustless ” in a secondaiy sense ; for you 
admit that this chain of causation comes to an end with Mukti. So the 
Karmas in this world are not really exhaustless.) It is not proper to 
take the secondary meaning of a word by rejecting its primary meaning, 
when that meaning is possible. Therefore, the difference between the 
jiva and Js^vara is a real difference, and not imaginai-y. 

[An objector says: In the next part of this Mantra, the Lord is 
described as Yathakari, Yalhilchari, and it means that the Lord does 
whatever He likes, and He conducts himself as he likes. Is the Lord 
then a wilful being ? How do you explain it? To this, the Commentator 
answers :—] 

The word Yathakari means that, what the Lord causes a jiva to do, 
the jiva does that; and the word Yathachari means that, whatever the 
Lord wishes the jiva to act upon in that manner the jiva behaves. 
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Note.—There is a difference between the Karma and Achara 
Karma means ceremonial rites in general, while Achara means tha 
portion of Karma rites which leads to purification or purificatory rites. 

[The Commentator next explains the sentence j—S ayatha kamc 
bhavati tat kratur bhavati;—] 

Whatever desire the Lord has, that very desire the Mukta jiva als( 
has. In other words, the desires of a Mukta Jiva are co-ordinate to or ir 
harmony with the desire of the Lord. 

Tlie word Kratu means determination or the volition in the mine 
of the jiva, such as, “I shall do such and such things.” Such a volitioi 
arises in the heart of the jiva, because of the will of the Lord. Tin 
following iSruti states also to this 'effect ft (Kdmena m< 

■kama a gat) Taittiriya A ran yak a III.' 15. 2. Through (His) desire then 
came to me my desires.” 

MANTRA IV, 4. C. 

u ^ 5^- 

^mx ?r siRTT u i ti 

m Tat, to that effect, Esah, this the following, Slokab, th{ 

verse, Bhavati^ there is. ^ Asya, his ; of the jiva. Lingam, the subth 
body : the passional nature, the heart, ’h: Manah, mind, m Yatra, where ; in an^ 
object of desire. Nisaktam, greatly attached, firmly fixed, wk: Saktah, attachec 
(jiva). The worldly soul, not free from attachment, tm Tat, it; the object of desire 
Eva, certainly. Karma^a, deeds ; activities, Saha, together with. ^ 

Eti, gets : goes. Ayam, this ; the jiva. ^ Ifia, here ; in this world, Yat 
anything, Kihcha, ' whatever : all. Karoti, performs, mx Tasya, that 

Karmai?ah» of the deeds, An tarn, end ; fruit, exhaustion, PrApya 
having got. nwa Tasm^t, that. Lokat, from the world ; the world acquirei 

by the deeds- ^ Pu^ah, again, Asmai, this, LokAya, to the world 

^ Karmaije, in order to work. ^ Eti, comes. . Iti, so far. 5 Nu, to be sure 
KAmayamAnah, the desirous. ^ Atha, now. AkAmayamAnal 

one who desires nothing. * 1 : Yah, who ever, AkAmah, desirous of attainin 

the Lord Visiju. ^ A, Visnu and W’?: KAmah, desirous of. Niskamal 

Having no desire for unworthy things. AptakAmah, one who has obtains' 

the object of his desire, AtaraakAmah, one whose desires are for th 
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Atman. Tasya, liis ; of such a Mukta jtva. Praijah, the Pranas. ^ Na, 

not. Utkrdmanti, go out. Brahma, the Jiva : literally the gi*eat, ^ 

Eva, only, and nothing else. w[ San, remaining, Brahma, Supremely Great, 
the Paramitman. Api, also, Eti, gets ; goes, attains. 

6 . On this there is the following verse : The (world) 
attached (jiva) certainly goes, along with all his activities, 
to that on which his heart and mind are firmly fixed. 
Having got there, on the exhaustion of whatsoever acts he 
had performed here on earth, he comes back again from 
that other world, to this world, in order to perform fresh 
acts. 

So much for the non-Mukta jiva who is attached to 
(worldly) desires. Now, about the Mukta jiva. He does not 
desire anything (contrary to the will of the Lord), he desires 
the Lord Visnu only, and has no unworthy desires. He 
has obtained all his desires, and his sole desire is the Atman. 
His PrSnas (vital spirits) do not go out again (for he has be¬ 
come an immortal), and always remaining great (Brahman), 
he enters the Gi'eat (Brahman) (at the time of Pralaya).—295. 

MAUHVA’S COMMENTARY. 

[In this Mantra the author shows that the words Akamayamana, etc., 
do not apply to the non-Muktas and that there is no repetition in it]. 

A Mukta being is said to be (niskama), because in that state 

of Mukti begets rid of the low and mean desires; he is (Akanaa) 

because the whole tendency of his mind is directed towards the Lord 
A (^) or Vi§nu. The Mukta is called, similarly, Akamayamana, because, 
even those desires which may not be unw^ortliy, are rejected by him, if 
ever such desire arise in his mind, when such desires are against the will 
of God. In fact, he has never any desire which is not in accordance with 
the desires of God. 

He is called (Aptakama), because, the Mukta jiva attains all the 
objects that he desires. 

He is called Atma-kaina, because the only object of his desire is the 
Lord, whose form consists of alLintelligence and alhbliss. And he is so 
called, because he gets a body consisting of Chit (intelligence) and Anand^ 
(bliss), by the force of his desire. 
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[In a previous Mantra it has been said that after the jiva goes out, 
the Praiias follow him. Now, it is said that the Pranas of a Miikta jiva 
never go out. How dp 3^011 reconcile these two statements? To this, the 
author replies :—] 

The Pranas of the Mukta never go out again, after his attaining 
Mukti; in other words, a Mukta never dies again. 

[The phrase Brahmaiva San, Brahmapyeti has been explained by 
others as meaning that being Brahman, he goes to Brahman.’’ This is 
wrong. The jiva never becomes Brahman. The first Brahman in this 
phrase means jiva, and the second Brahman means the Alhfull Lord. So 
the author explains this phrase:—] 

The word Brahman is applied to jiva also, because the attributes 
are infinitely' more vast (Brihat) than the qualities of inert matter. (The 
\vovd Brahman literally means vast, great, full). 

[The author next explains the phrase Brahmapyeti. The question 
arises : the Mukta had already obtained Brahman, as mentioned before, by 
the very fact that he was Ak^mayamana. Why does then the firuti again 
says that he obtains Brahman. Is it not a repetition ? To this, the author 
answers :—] 

The Mukta jiva obtains the Supreme Brahman in every Pralaya, and 
he never conies out of the Brahman, so long as the Pralaya lasts. During 
other times than Pralaya, namely, during the-period of Sri^ti activity, the 
Mukta, of his own free will, enters into the Lord Visnu, and comes out of 
his form, whenever he likes. [Thus there is a difference between the 
two statements regarding the entering into Brahman. During ordinary 
entrance into Brahman after death, the Mukta jiva can go out of Him 
at will, and enter into Him again at will. But in every Pralaya (to which 
the present passage refers), the Mukta does not go out of Brahman during 
that period.] 

[The next question arises,—in times other than Pralaya, when the 
Mukta, of his own will, enters into and comes out of Brahman, is he subject 
to pain and sorrow when he is away from Brahman ? To this, the author 
answers 

The Mukta is never subject to pain and sorrow, but he goes out and 
enters into Brahman, ever enjoying all sorts of pleasure, under the control 
of the Supreme Atman (Atmavan, meaning controlled by the Atman). 

[Having explained the words Akamayam^na, etc., as applying to the 
Muktas, the author now shows that they do not apply to non-Muktas :—] 

A noivMukta can never be said to be an Aptakama, because his 
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desires are liable to be frustrated. He is never an Aptakama in the 
primar}^ sense of the word, 

[An objector says, the word Brahman applies to the Supreme Lord 
generally. Why have you explained it as meaning jiva in the sentence 
Bralimaiva San ? To this, the author answers :—] 

The next sentence Brahmapyeti shows that the fii'st Brahman must 
mean jiva. The sentence (Brahrnapyeti) gets to the Bi’ahman” indicates 
that the word Brahman, that precedes this sentence, must mean the 
jiva (and not the Paramatman). (For a person, who is himself a Brahman, 
cannot be said to go to Brahman or go to himself). 

[An objector says : going to Brahman would not be inappropriate, 
even if the first Brahman be taken in the sense of the Supreme Lord, 
Going to Brahman ” would mean recognising himself as Brahman. 
Brahman through his own Avidya becomes a jiva, and through his own 
Vidy^ he becomes Mukta. Therefore, in his condition as a jiva, he did 
not know himself as Brahman, but when his nescience is destroyed, he 
knows his Brahmanhood, which never had left him and which he always 
had. It is in this sense that the s^riiti says that he goes to or obtains 
Brahman.” As a son of king, bj'onght up in the house of a hunter and 
ignorant of his parentage, thinks that lie is a hunter’s son, and does 
not know that he is a prince, the son of a king : but when he is told by 
some reliable person that he is not the son of a hunter, but of a king, then 
it is said that he has obtained princedom, though he was a prince always. 
Or, to take another illustration, a man had a necklace of pearls round 
his throat, but forgetting it, he searched for it everywhere; but when he 
is told by a person (your ornament is round your throat) he at once sees 
it and say^s I have obtained my necklace,” so the word obtained” is used 
in this sentence being Brahman, he obtains Bi^ahman.” To this, the 
author replies 

If the sentence meant the destruction of nescience and the recogni¬ 
tion merely of the fact that he is Brahman, then the wording ought to 
have been “ Svasya Brahmatam vijanati,” and not “ Bralimapyeti.” For 
no one ever uses the word Apyeti “ obtains”, in the sense of Yijanati 
knows.” A person who recognises himself as Brahman, does not say, 
‘‘ 1 have obtained Brahman, or gone to Brahman.” If the son of a king, 
who from his childhood knew not that lie was a king’s son, comes to know 
that he is the son of a king, we say Rajputratvenatm^narn vyajanat,” 
“ knows himself to be the son of a king,” but we never say, “ Rajputram- 
Apyeti” “ he obtains [the position of] a king’s son.” Again, those philoso¬ 
phers may say that before getting Mukti, the jiva forgot his Brahman 
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nature ; and the moment he gets Mukti, the x*emembrance of his 
Brahman nature prevails and makes him recognise himself as the Brahman. 
To them, we reply. But this cannot be. Suppose a man forgot the jewel 
of his necklace, and after a long time he finds the jewel and comes to 
know it as his, which he had forgotten, what do we say then ? We never 
say that he has got it “ praptah” ; but we say he recognises it “ Vijnatah.’’ 
These considerations also lead us to this conclusion, that, of the two 
words. Brahman (H5T) in the text, the preceding one cannot but mean the 
jiva. 

MANTKA IV. 4. 7. 

¥rcn% II qf^r 

Rr^Ttii ^ ii 

srnnt ^si 

^^rmfcT II vs II 

7m Tat, to that effect, vm Esab^ this; thr, following. Slokah, the 

verse, nqffi Bhavati, is. Asya, his ; of the jiva. ^ Ye, those. Hyidi^ in 
the heart. Bim: Srit/lh, present; dwelling, K4m^h, desires. ^ Sarve, all, 

^ Yada, when, Pramuchyante, leave; quit. Supply (Tada 

Muktobhavati), Then he becomes Mukta or liberated, m Atha, then ; after the 
jiva has got MuM. Martyah, the mortal being, qrga: Amritah, deathless 3 
immortal. Bhavati^ becomes. ^ Atra, in this condition ; in Mukti. 

Brahma, the Brahman. Samasnute, enjoys. ^ Iti. 7m Tat, it is ; thus, mx 
Yatha, just as. Ahinirlvalayani, the slough of a serpent, Valmike^ 

on an. ant-hill. JTpq^m Pratyasta, abandoned ; thrown away, Mrit4^ dead. 

Sayit4, is lain ; lies. Evam, in that way. ^ Eva, just, xi Idam^ this. 

Sariram, body ; the gross body, when abandoned by the jiva. Sete, lies. 

m Atha, then; when the gross body has been abandoned, m Ayam, He ; the 
jiva. Asarirab, incorporeal; that has no gross body. Supply 

Bhavati, becomes Prauab, Praija The Great Life, m Brahma, the Paramat- 
man. ^ Eva, to be sure. Amyitah, deathless ; immortal. Tejah, All* 

light £5ri. ^ Eva, as well. Sah_, thus instructed, m aham, I. Bhagavate, 

to thee, Sir. Sahasram, a thousand (bulls and elephants), Dad4mi^ 

give, Iti, thus. Vaidehab^ The king of the Videhas. Janakab, 

Janaka. Uv^cha, said, f Ha, formerly. 

7. And to that effect is the following verse :—when 
all those desires which have their abode in his heart are 
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destroyed (then he becomes Released), and then (after 
Release), this (once) mortal (Jiva) becomes Immortal (for ho 
never dies again). In that state, he enjoys Brahman com¬ 
pletely, at his pleasure. 

And as the slough of a serpent lies on an ant-hill, 
dead and abandoned, just so this body (lies abandoned) and 
the jiva becomes bodiless (and hence Immortal). Immortal 
is even the Great Life, Brahman (Visnu), and Immortal also 
is the Great Light (Sri),” (thus taught Yajuavalkya.) 

Janaka, the King of Videhas, said :—“ I give you. Sir, 
a thousand (bulls and elephants).”— 296 . 

MADHVA’S COMMENTARY. 

(The author now explains the words “Atha inartyo infita bhavati,” 
“then the mortal becomes immortal.”) 

Here the word Atha means after the attainment of Mukti; for, when 
Mukti has been once obtained, there is no more death to that jiva. 

(The word in sam a!<nute means:—A Muktajiva enters, of his 
oton free will, into the Supreme Brahman, and, of his own will, he comes 
out of Him. And thus he enjoys Brahman (Brahma:lama:^nute). This 
enjoying of Brahman consists in the acts of seeing, etc., of the Lord. 

Note.— The force of the word Sam in Samasnute is to indicate that the Mukta, of his 
oion accord, enters into the Brahman, and goes out of it. 

The clause Hj-icii^rita qualifies the word Kama, and that sentence 
means that all those desires only, which dwell in the heart, become destroyed 
and undone, and not all desires. (Only those desires which have their 
seat in the heart cease to exist in the state of Mukti,) but other desires 
which have their seat in the essence (Svarupa) of the jiva, do not cease ; 
for the Muktas certainly have these desires. (The heart-seated desires 
only vanish), because the heart or the organ, called Antahkarana, dis¬ 
appears in Mukti and no longer exists ; and, consequently, the desires which 
have their origin in the heart also disappear with it. This applies cer¬ 
tainly to the Muktas only, and not the non-Muktas. Because of a non- 
Mukta, the desires never vanish in their entirety. 

(If you say that of non-Muktas also all desires vanish in the condi¬ 
tion of Susupti, &c., then we answer:—) 

In su§upti, and swoon and conditions akin to it, the desires do not 
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vanish entirely, they are merely non-manifest and are latent only. Be¬ 
cause after coming out of deep sleep, etc., these desires manifest them¬ 
selves, as they were lying hidden in the Vasanas or latent impressions of 
the jiva. So with the rise of the Vasanas, the desires come up again. 

Note,— So those desires that have their origin in the heart, disappear in the Mukta 
condition; but other desires, called (svartipa bhhtah) remain, for they have not their 
origin in the heart. It must be borne in mind that the desires that have their origin in 
the heart do never leave a being, unless he gets Mukti. True, we have no desires 
whilst we have sound sleep, but it is only because they are overpowered by Tamas or 
ignorance. In deep slumber, the desires have never been up-rooted, because there is 
VA-saua at the bottom. 

It has been said in the Brahiuatarka ; “The desires of a being are sure to have 
their seat in the heart, until he gets Mukti; for, when the Jiva gets Mukti, his heart dis¬ 
appears ; and the heart disappearing, where would the desires find their seat?). 

‘‘ In the Svarhpabliuta Cliitta, all desires of the jiva are essen¬ 
tially blissful, as they belong to the very nature of the jiva.” The desires 
that are essentially painful (as of immates of hell), or have their origin in 
Prakriti, do not find any seope in the Mukta Puru^as (for they have no 
Praki’itie matter in the eonstitution of their Atmie bodies or svarfipa- 
deha) 

Note. —ThQ Muktas have no antah-karaiia or a mental body. They have got only the 
svarQpa body. So also those who are condemned to everlasting hell, who have gone into 
darkness, have also no mental body ; they have also ^ot Svarfipa deha only. But their 
svarupa-dehas, unlike those of the muktas, have the very essence of pain in them. They 
are everpaiuful. So a Svarfipa-deha or a spiritual body need not necessarily mean a 
blissful body. The spiritual bodies of demons in hell, are bodies of torture. 

[Then occurs the following passage : — Atha Ayam As^afiro Amritah 
Prnno Brahmaiva Teja eva. Others have taken it as forming one sentence, 
and they translate it:—“but that disembodied immortal spirit (prana, 
life) is Brahman only, is only light, They apply this to Jivan Mukta. 
But, according to Madhva, this passage contains three sentences and applies 
to three beings ; the first portion Atha Ayam Atiarirah applies to the jiva, 
who has become Mukta. The second portion Amiitah Prino Brahmaiva 
applies to the Supreme Brahman, and the third portion, Tejah eva, applies 
to the Goddess Sri. The Commentator, therefore, explains it thus :] 

Ayam this jiva, Atha, then after Mukti and not before, Ai^arirah, 
becomes bodiless. 

[Then, in order to show the difference between the jiva and Irfvara, the 
sJruti goes on to say :] Amritah Prano Brahmaiva—The Immortal Prana 
is none but Brahman. The word Amrita means here, he who was never 
subject to death, who had never died, and never will die. The word 
Prana here is also the name of Parama-Brahman, and does not denote the 
chief Vayu. 

2S 
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[Then comes the question, how do you say that Prana is the name of 
Brahman. To this, the Commentator answers hy quoting from this veiy 
Upanisad (III 9.9).] The question is asked there, who is the one God, 
and the reply given to this is. Prana, and tliei^ruti goes on to say he is 
Brahman, he is called Tyad. 

The next sentence, Teja eva, means the Goddess Sri or Light or Tejas, 
who is also eternally immortal like the Supreme Brahman. The force of the 
word * eva ’ here is to indicate that the jiva, though he has now ])ecome 
Mukta, is not Amrita, in the sense of one who was never subject to death. 
Others, like the Muktas, become Amrita only after getting Mukti But 
before that, they were subject to death. As says the Naradiya : The 

immortality of others (than Brahman and ^i‘i) is owing to the grace of 
Visnu. The Lord Bhagavan and the Goddess ^ri, are eternally immortal, 
and no one else.’^ 

The anthor then gives another extract to prove that the word Praua 
here means the Lord Visnu. In the same it is said Prana is verily the 

Lord Visnu, and he is so called, because He is the Supreme Leader (Pra- 

natri) of all. And Tejas is the name of Sri, because ^ri is the universal 
Light.’^ 

MANTRA IV. 4. 8. 

II q?«rT 

II wfq m-cT 

II c II 

cm Tat^ to that effect. ^ Kte^ these, ^lokab^ the verses, Bha- 

vanti, are. Aj^nh, narrow; subtle. %fi: Vitatah, extended; straight out¬ 
stretched. w: Panthdl;)^ path; the way to bliss, vwu: Pur^ual?^ old; eternal, 
ancient. ^ M4m, Sri ; by Light, w: Spristah, touched^ served, revealed, bath¬ 
ed. w Maya, by Sri, by Light. ^ Eva, only, Anuvittah, known. 

Urdhvah, high above all, the Lord who is the best of all. Tena, through his 
favour. Dhir^h, the wise, Brahinavidah, the.knowers of the Brahmaij. 

Vi: Itab, from this world. Vimuktah', freed, Svargam, the knowledge 

of bliss derived from the enjoyment of one’s own pure self. %Ri‘ Lokam, world; 
Vaikuutha, &c. ^ Api, also, Yanti, get; attain. 

8. To that effect are also the following verses : “ That 
Ancient, Narrow, Outstretched (straight) Path (Brahman) is 
bathed by liight (Ma-S'ri), yea is known to Light (Ma-S'ri). 
(That Path is) high above all (flrdhva). Through H,is (grace) 
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the wise knowers of Brahman, becoming fully released from 
this (world), go to Svarga, Vaikuntha, (the world of joy 
eternal).—297. 

MADHVAS COMMENTARY. 

Now the author explains the Mantra Anuh paiitka Vitatah purano, 
etc. This has been translated by others as :— 

The small old path, stretching far away, has been found by me. On 
it sages, who know Brahman, move on to the Svarga-loka (heaven), and 
thence higher on, as entire^’’ free.” This is wrong. The word pantha is 
the name of the Lord Visnu, and the word M^m does not mean me,” but 
it means the Goddess i^ri, for Md is the name of that Goddess, So the 
Coiiimentator says:— 

The Lord Hari has been called Panthd in the Mantra, because when 
one gets Him, He gives him immortal bliss. The Lord is called “ (Anu) ” 
or subtle, because He is inside the hearts of all Jlvas, and He is vitata or 
stretched, because He is out-side of them all. Because ‘^(Ma)” or l^ri 
touches the Lord, therefore, He is called l^ripati. One with whom Sri is in 
direct contact, and therefore, it is ^ri alone who knows the Lord directly. 
Through the favour of this Lord all who get Mukti go to the world of 
Vi§nu. The Lord is called “ firdhva ” or high above all, because He is 
higher up than everything else in the world. 


MANTRA IV 4. 9. 





Tasmin, in Him ; in Lord Hari. 5 ^ ^uklam, the White Vasudeva. 
^ TJta, also. ^ Nilain, the blue ; Aniruddha. % 9 r PiAgalara, the yellow ; San- 
karsana. Hari tarn, the green 5 Pradyumna. Lohitam, the red; 

Narayapa. ^ Cha^ and. Ahuh, they say. Esah, He; the Lord of these 
five forms, w: Panthal?, the way to bliss, Brahman^, by BrahmA^ by 

the fouifaced god Brahm4. Anuvittah, known. ^ Ha, it is well known. 

^ Tena, through His favour or grace, Brahmvit, the knower of the Brah¬ 
man. tflw: Taijasah, the knower of the Tejas or Sri. PupyakpL the doer 

of pious deeds. ^ Eti, goes to. 


9 . The wise say that in Him, called the Path, is the 
White (VSsudeva), (also) the Blue (Aniruddha), the Yellow 
(Sankai-sana), the Green (Pradyumna),and the Red (Narayana). 
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That Path is known to the fourfaced Brahma' And through 
His (Lord’s) grace, he who (1) knows Brahman and also (2) 
knows the Tejas or iShi, and who (3) does the works of the 
Lord, reaches that Path.—298. 

MADHYA’S COMMENTARY. 

Of that high-souled Visnu, the wise say, that there are five forms 
or aspects, having five colours. And that Visnu is called the Path. 
Though they are essentially one, they are divided into five modes. The 
Avhite aspect of the Visnu is called Vasudeva, the blue is called Aniru- 
ddha, the yellow is Safikarsana, the green is Pradyumna and the red is said 
to be the colour of Nar^yana. These five colours or forms are found 
in the unborn Haii. (They are divided into five different forms, yet 
tl\ey are not separate from each other, in their essence and reality). 
This is the Path, and is knoAvn to the lotus-born Brahma always. 
Similarly, he who knows (1) the essential form of the Supreme Brahman 
and is therefore a Brahma, (2) who knoAvs also the essential form 
of the Great Light S^ri, and Avho is therefore called Taijasa, because 
he knoAvs fully the form of this Tejas ; (3) and who performs all the works 
of the Lord, and is therefore called Punyakjdt, even such a person (who 
has these three attributes, namely, who knows the supreme Brahman, 
who knows the Goddess ^ri, and who does good deeds) attains this goal 
through the grace of the Lord. Therefore, the Lord Keflava is himself 
called the Path. Though he is always free from Svagata bheda diffe¬ 
rences (in His own form), yet the Lord God is considered as having 
different forms, in order .to give rise to various forms of activities and 
experiences to the jivas. So the Lord is said to have five forms. These 
iorms, though not separate from the Lord, ai'e yet considered as.five, and 
’so they appear to be really five. 

Note.—These are the five colours of the Lord Hari. He who i.s of five different colours 
is iu reality the one and the same Lord, and He is the Panthfi (the way to bliss). 
He is also known by Brahma, the lotus-born. He who ha.s the direct knowledge of the 
Parabrahman is called Brahmavit, and he who knows the goddess Tejas, is termed Taijasa. 
One who does the work of the Lord is called Punyakrit; and these words have been 
used in this sense in the Mantra. A man who is so, i.e„ a man who knows the Pantha and 
who is Taijasa and Punyakrit at the same time, gets to the world of the Lord Yisnu, 
through His grace. 

Moreover, the Lord Kesava Himself and no one else is the Pantha or the way to 
bliss. The Lord has no variety within Himself ; but it is He who is at the root of all the 
varieties in practice only that people see in Him. Since the same Lord is five loinJs, 
therefore, the difference in them is not unreal. 
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MANTRA IV. 4. 10. 

^ rTHT ^ t^u w \<» w 

Andham^ blinding5 dense, Taniah darkness. Pravisanti 

get into. ^ ye_,'vvho, ??f%n Avidyam, opposite knowledge; false knowledge. 

Upasate, worships. ^ Ye, whoever. Vidyay4in, in the knowledge. 

«U, only, Ratah, attached ; given to. ^ Te, they, m: Taval?, from them 

Bhuyab, more. ?^iva, asif; still, m: Tamab, darkness. 

10. They who follow after Avidya (worship deities 
other than the Lord) eiiter into gloomy darkness; into, 
nndouhtedly, even greater darkness than that go they who 
are devoted to vidya only (and do not correct the wrong 
notions of others).—299. 

MADHVA’S COMMENTARY. 

They, are the worsliippers of the Lord in away other than the true 
one, verily go to lower darkness. (Such persons are called the worshippers of 
Avidya). To a soinevvhat greater darkness do they go, who do not censure 
persons holding wrong opinion. Such men are called worshippers of Vidya. 
They go to the greater darkness, because they had the advantage of 
getting knowledge from a true teacher, but owing to their perversity 
of intellect, and not understanding fully the teachings, of their master, 
they have their faith fixed in a false and contrary doctrine- Such persons, 
therefore, are greater sinners. It is a well-known saying that he wlio 
sins through ignorance, or through the misfortune of not Iiaving obtained 
a true teacher does not know the truth, is less sinful than that person, 
who, having the benefit of getting a true teacher, has not faith in that 
teacher. Therefore, the sin of this second person is greater than that of 
the first. 

Note.—This Mantra occurs in the I^avasya Upaui^ad also, verse 9, and is thus 
explained in the Khrnia Parana :~ 

“ Verily, the worshippers of other deities than Vi^pu go to blinding darkness, bnt 
undoubtedly to greater darkness they go, who do not condemn such persons (and fail to 
try to correct their mistakes). Therefore, those, who know the Lord Ndrdyana. in 
His true form, as free from all evils, and who also condemn the worshippers of false 
deities, are truly the good people.” 

“ Such persons by condemning the falsehood, whose nature is grief and ignorance, 
cross over grief and iguoi'ance, and by knowing the truth, whose nature is Joy and 
knowledge, attain such Joy and knowledge.” 
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MANTRA IV. 4. 11. 

^riHrSl^T: U 
^JTT: WWW 

5 ^: Budhal? (In the presence) of the wise. Maclhva reads it so, instead of 
abudhah. Avidvansah, who do not knoiv of the Lord. Jan^h, 

men. ^ Te, they. Pretya, going from this world after death. Andhena, 
blinding; dense, mm Tamas4, with darkness, ^rr^: Avritah, covered; filled. 
^PT^: Anandah, unpleasant; blissless. Kama, by name, n Te^ those. 
Lokal?, worlds. T4n, to them, Abhigachchanti, go towards. 

11 , Those who do not ktaow the Lord, even when the 
Wise are there to teach them, go after dying to those 
worlds which are covered with blinding darkness, and are 
called ananda or bliss bereft.—300. 

MADHYA’S COMMENTARY. 

Because its essential form is eternal pain, that region of eternal 
darkness is called Ananda or blissless. 

(Now, the author explains this Mantra 

Those, who do not know the Lord Hari, even when a competent 
teacher is present to instruct them, also go to blinding darkness, whose 
essential nature is absence of all happiness: and where one lives in 
misery for ever. This is also in the same book. 

(The word budhah in the Mantra is in the Nominative case ; how 
do you explain it in the genitive case, by saying (*^ in the presence of 
the wise.’’ To this, the author answers : ~) 

The word Budliah means “ Budhah sakas^e pi avidvansah,” “ who 
are ignorant even in the presence of the wise.” “ (The wise person being 
there to teach, who do not take advantage of liim.)” This is explained on 
the following authority ” A wise teacher is called Bhut (g^), because 
be gives bodha. If a wise person is present there, ready to impart 
instruction to one, tlien those who do not learn and know Hari from him, 
also go to that darkness, whose nature is sorrow, and highest misery of 
eveay sort.” 

Note.—The word budhah in the text is, therefore, the genetive ease of tho noun bhut, 
the form assumed by the noun budh, in the first case singular. It is not the nominative 
singular of the noun budha. The other reading is abudhah. If it be taken as the nomina¬ 
tive singular of abudha, then the construction is wrong, for the word avidvinsah is in 
the plural number, and so also the word janab, while this is in the singular. 
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MANTKA IV. 4. 12. 

^TTFT w %R w 

^ Chet, if. 3^5^: Purusah, the jfva. ^ A yam, he ; the ParamAtman. 

Asmi, I am. Tti, in this way, Atm^nam, the ParamAtman. f5ran^^ram 

Vij^niyat, should know, Kim, what. Tchchhan, wishing. ^iT?r Kasya, 

which. The ordinary form should be Kasmai. KamAya, for the object 

of desire, Sariram, the body, Anusamjvaret, make feel painful or 

miserable. 

12. If a man (jiva) were ever competent to realise 
the Supreme Self as “ I am he,” then how can he ever suffer 
pain from bodily injury or from frustrated wishes and 
desires ? (Since he is not so, he is never entitled to say, 
“ I am He,” but should say instead “ I am His.”).—301. 

Note, This Mantra e.Tplains Mantra 10, and shows that the wrong worshippers of 
the Lord, who go to Parkness^ are those who say “ I am He.*' But to greater Darkness 
they go who, though told that they should say, “ I am His.” insist in saying “ I am He ” 

MADHYA’S COMMENTARY. 

If a jiva becomes fit to know the Supreme Self as “ aham asmi iti,'’ 
then how can he suffer pain when his body is cut or wounded, &c., for his 
sorrows arise from his contact with a body. Therefore, when, through 
the grace of VisEu, the jiva becomes free from sorrow {by becoming 
bodiless\ he, as mukla, wdll enjoy the reflected bliss of the Lord. 

(But how^ can the jiva realise that he is Brahman? To this, it is 
answered, that he can never become Brahman, and the words “ Ayam asmi 
do not mean “ I am that,’' but they mean, “ I am Hie.” So the author 
goes on :—) 

“ The Lord Purusottama is eternally free (the jiva is bound and 
becomes free, through the grace of God), the Lord is full of highest bliss 
{the jiva is subject to misery), the Lord is independent, the jiva is 
dependent. How should then the jiva be fit to know ‘‘ I am He ?” 
Therefore, the jiva can never know that he is-Brahman, and can never 
say ** I am He.” Therefore, the words ” Ayam asmi ” should be explained 
as meaning " I am His ” tadiyo’ smi.”) The wise should know it always 
in this sense.” This is also in the same book. 

A^ote,—This is one explanation of “ Ayam asmi;” another explanation given in the 
isfivfisya of a cognate phrase “ so’ ham asmi ” is that the name of the Lord is “Asmi 
“I am.” The word Asmi is an ancient name of the Lord, found in the Zendavesta as well 
as in the Bible. It means “ 1 am that I am.” (See Sacred Books of the Hindus, (savAsya 
TJpanisad.) 
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mantra IV. 4. 13. 

^H S ’\\\\\\ 

^ Hi, Because. ^. Sa^, that, ^sn?^ Atni4, Atman ; the Paramatmaii. 
Sarvasya, of all, wif Kartta, Oreator; doer. Sah, He. Visvakfit (All 

doing; all-creating). The Creator of Vayu, called Visva. .ismin, this. 

Sandohe, in the body. . Galiane, in the cavity of hearts; in the heart of 
hearts, Pravistal?, having entered. Pratibuddhah, The all-knowing; 

the Eternally enlightened. ?itwt AtniA, The Paramatman; The Lord. 4^4 Yasya, 
whose ; by whom. ^PHran: Anuvittal?, known, at*! Tasya, his ; of the worshipper. 
Lokah, the heaven, Sah, He ; the knower. g U, one; the chief, the highest. 
Lokah, the heaven; the world of Visnn. ^4 Eva, even ; the well-known. 

13. AVlioever has found the All-knowing Supreme 
Self as dwelling in the cavity of the heart in the body and 
as the Creator of Vayu and the Maker of everything else, 
for him is the World, yea the highest World (of Visnu.). 302^ 

MABHVA’S COMMENTARY, 

Whoever knows the (Ever-wakeful) All-knowing Lord Puru§ottama, 
for him is the world, yea that one world, which is the world of the Sup¬ 
reme Self. (That Supreme Vi§pu is the Creator of the Grreat V^yu even 
and so He is called Vi^va-krif, for the word viilva means Vdyu ; for he is 
the collective aggregate of all jivaa, and hence called “ virfva ” or “ all.” 
Visnu is the Creator of others than Vayu also, and so He is called 
Sarvasya-karta. For Visnu alone is the Creator of all. He has entered 
in the cavity of this body, called sandoglia. The knower of this Visnu 
goes to the world of Visnu, through His grace, and remains there for ever. 

MANTRA IV. 4. 14. 

«pi Atha, now. « Iha, he being present; whilst a wise man is available. 
This word refers to Budha in the previous Mantra, en: Santalj, the good 
(peeple) j holy-hearted. Vayatn, we. Tat, That; the Parama Brahmap. 

Vidma, know. ^ Chet, if. 5i Ha, not. 5i^; Avedih, dost know. 
Mahatllj) great; immense, fi'rfw: Vinastih, calamity; loss. ^ Te, they, 
AmritAh, immortal. Bhavanti, become. ^ Ye, who. vm Etat, Him; 

Parabrahmao. fij: Viduh, know, Atha, on the other hand. Hare, others; 
who do not know the Brahmap. Duhkham, misery; blinding darkness. 

Api, even, Yanti, go. vs Eva, certainly. 
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14. Here, indeed, are the wise ; and so we, God-fearing 
people have availed oursel^^es of their presence, and learnt 
the Supreme Self from them. Know Him thou also, for if 
thou dost not know him now (while the Great Teacher is 
present), great will he thy calamity hereafter. They who 
know Him verily become immortal, Avhile others (who reject 
the teaching of the Great Teacher) will, indeed, go to 
misery.—303. 

Note.—T he word “ iha ” meaning “ here," alludes to the “ bndh ” or the Enlightened 
Teacher, referred to in the previous Mantra eleven. When, through great good 
fortune, a Teacher comes out, one must take advantage of his physical presence on this 
earth ; unfortunate, indeed, are they who, living in the age of such a Teacher reject his 
teaching, and do not benefit by his gracious presence. 

Note,-C ompare the cognate verse Kena Upanisad Mantra 13. 

MANTRA IV. 4. 15. 

^ 11 n 11 

^ Yada, when. Bhiitabhavyasya, of what has come to be, and of 

what will come to be. t^dnam, the Ruler; one who lords it over. 

Devam, the Deva; the god that plays with. ^ Etam, this, mm Atmdnam, 
the Paramatman. imt Afijasd, justly, Anupasyanti, see; know. 

Tatab, then, Na, not. Vijugupsate, do not wish to hide themselves; 

there being no cause of fear. 

15. Those who clearly see this Supreme Self, the 
God, the Ruler of the Present and the Future, are never 
afraid, because (of this knowledge, for they always see Him 
near by to protect them).—304. 

Kotb.—C ompare Katha Upanisad IV. 6. 

MANTRA IV. 4. 16. 

Ahobhib, together with the days; the planets. The rotation on 
their axis causes day and night. Samvatsarab^ the year; the sun. 

The revolutions round the sun cause the year. Yasmdt, from whom ; in 

whom, round whom. Arvak, inside ; within its limit. Parivartate, 

rolls ; revolves, m Tat, that, Jyotisdm, of all lights. Jyotib, ligh^. 

U 
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ww: Ayuh, firm ; constant, immoveable. Amptam, immortal. Devah, 

the clevas. yMwii Upasate, worship. ^ Ha, it is well-known. 

16. He round whom the Sun (the year) revolves along 
with all the planets (days), Him the devas worship as the 
Light of lights, the Fixed (centre), the Immortal.—30.5. 

Note,—This describes the Lord as the central Sun, round -whom revolve all suns, 
carrying along with them their planets. This central Sun is tlio Ayiis or the Fixed one. 
The suns are called fche year, and the planets are called the days.— 

MADHVA'S COMMENTARY. 

He is the Lord, for whom the years and the daj^s produce no change ; 
for He is Eternal and Changeless. He is the Light of lights, and the 
Tmmoveable One. All the devas worship Him. 

MANTRA IV. 4. 17. 

srfdfiRT: II 

?if^, Yasinin, in whom. Panchapancliajanah, for every person 

five senses, (1) the PrApa, (2) the Eye, (3) Anna, the food, (4) Manas, the mind, 
and ^5) the Ear. wn: JanAh, senses ; products of Prakriti. (Supply pratisthi- 
tAh, rest), '^y eba, and. miJi: AkA^ah, the all-luminous. Mtila prakpti. 
JTTTifei: Pratisthitah^ rests. Tam, Him. Eva^ only, Atman am. The 

Atman. ^ Manye, I know. ^ Amritain, Immortal, Brahma, the Brahma^. 
1^5151 Vidvan, knowing. Amritah, Immortal ; Mukta. 

17. He in whom rests every being, the pen tuple 
group of senses as well as the Akasa. Him alone I know 
as the Atman. One becomes an Immortal, on knowing this 
Immortal Brahman.—306. 

MADHVA’S COjMMENTARY. 

The author now explains the Mantra Yasinin Pancha Panchajanah, 
etc. The Lord is within (the heart of every being, and it is on this Lord 
that depend the Prana, Chaksus, Annain, mind and Srotra (these five 
sense-dev as; and the Mula Prakitir called akeWa. 

The word Annani is to be supplied to fill the group of five from 
other ^rutis, though it has not been distinctly mentioned here. In 
Madhyandina ^akha the Mantra runs thus :— 

Note :—The word Panehajanas lias been explained by some as referring to the 
Gaudharvas, Pitris, Devas, Asuras, and Rakshasas. Some explain it as meaning the four 
castes, with ^he Nishadas. But Madhva takes it to refer to Pr^na, Chaksus, Annam, Manah, 
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and Srotram, He docs so on the strength of the allusion in the next Mantra, where i 
is said that the Lord is the Prana of Prana, Chak§us of Cbaksus, Srotra of Srotra, an( 
Manas of Manas. In that Mantra, as in this recension, the word Annain does not occur 
This word Annain, however, is to be supplied in this Mantra from the Mtidhyandinas, ai 
mentioned above. To that effect also the Lord Bfidarfiyana says in his sdtras (1.4 II 
to 13) : - 

“ Though there are brief statements compassing the idea of plurali- 
ty, still there is no objection to such statements or words declaring Brah¬ 
man ; for He manifests Himself in different forms, and there are othei 
forms (in the supported, in addition to those in the support).” 

In texts, such as, In the Lord wlio is present in all bodies, are 
situated the five-people and Akas^a ” (Brl. VI. 4. 17), though the tenin 
denote plurality of things, there is no difficulty caused ; for the same 
Lord assumes various forms in Akat(a and other things, and these are 
additional forms. 

(Now) the Sutrakara states who those five people are. 

JTTOl^ II II I II 

” The five beings referred to in the above passage of the Bri. Up. 
are the Prana and the rest, as appears from the next verse of that Upan- 

isad." 

An objector may say : ” But this is possible only in the recension 
of the Madhyandinas, who read the additional words aniiasya anuam. But 
in the Kanva recension that phrase aimasya annain is omitted, and we 
have only four.” This objection is answered by the author in the next 
Sutra. 

“ In the case of the text of some (the Kanvas), where food is not 
mentioned, the number five is completed by (taking) the light (mentioned 
in the preceding Mantra).” 

In the text of the Kanvas, the group of live is made up by taking 
the light ” which is mentioned in the preceding Mantra, “ Him the gods 
worship as the light of lights.” 

MANTKA IV. 4. 18. 

%: H s 11 tc II 
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^ Ye, who. Pr^Qasya, of the Prana. TO’?. Pr^^iam, Life, the maker 

of Pr^oa. ^ Uta, and. Chaksusah, of the eye. Chaksuh, the eye; 

the maker of the Eye. ^ Uta, and. Srotrasya, of the ear. Srotram, 

the ear ; he who makes the ear hear. Manasah, of the mind. Man ah, 

the mind ; the maker of the mind. Viduh, know. ^ Te, they. Puraijam, 
the old, Eteimal. Agryam, the one existing from before, Brahma, the 

Brahman, fnf^: Nichikyuh, have got; have known. 

18. They have known the ancient, the primordial 
Brahman, who know Him as the Life of life, the Eye of the 
eye, the Ear of the ear (the Food of the food) and the mind of 
the Mind.—307. 


MANTRA IV. 4. 10. 

TTTshf^ ^ II U 11 

Mansi., by means of the mind. ^ Eva, only. Anudrastavyam, 

should be seen. Iha, here ; in the Brahman, Kihchana, of any kind. 

^ N4nl., variety, ^ 11 % Nasti, there is not. u: Yah, who. lha, here ; in the 
Brahman. N4n4, variety. ri Iva, something like. TOfn Pasyati, sees. 

Sah, he. Mrityoh^ of death. Mpityum, death; the blinding darkness. 

Apanoti, gets. 

19. Even through the purified* mind this knowledge 
is to be obtained, that there is no difference .whatsoever 
here. From death to death he goes, who beholds this 
here with difference.—308. 

MADHYA’S COMMENTARY. 

(This Mantra 19 is thus explained by Madliva. It occurs also in 
the Katha Upanisad lY. 11 } 

Though the Lord exists in many forms in these Panchajaiias or 
the group of five, yet it must be -understood that there is no difference 
(Bheda) in their fo!*ms or attributes. The person wlio sees any difference 
in these foims of the Lord, goes from death to death, namely, from 
darkness to darkness, for the region of darkness or hell is called death. 

Note.—” Similarly, those who see the slightest difference, among each other, in the 
various bodily members, attributes and actions of the Lord, or who see difference plus 
identity (bhedlbheda) therein, go to blind darkness. There is not the slightest doubt 
in it.” 
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MANTR4. IV. 4 20 AND 21. 




WTtirr u Ro II 


sr^ II sTT^s^r- 

% rT?^ \{R\ II 

Apiameyiim, the Immeasurable ; the Infinite. Another reading is 
aprameyam. a^iDhruvam, the constant, ’eas Etat, this ; Brahraap. W'Jt Ekadha, 
of one sort. Eva, only, ^igsga,' Anudrastavyam, should be seen; should 
be comprehended, msi; Virajalj, pure; having no rajas or impurity in him, 
faultless. TOwom AkAsat, beyond the AkAsa or Mula Prakviti. it: Parah, other; 
higher. 5!i5i:Ajah, birthless. »i?pj MahAn, the great; big. aa: Dhruvalj', 
constant; changeless, an Tam, Him. The Lord. Ta Eva, only. VijnAya] 
knowing (indirectly by hearing from the Vedas), ak: Dhlrah, the wise; one who 
has conquered the mind, whose mind is steady. meEw: BrAhmapah, a jtva 
qualified to know Brahinap. ngi PrajfiAin, direct knowledge, intuitive percep¬ 
tion. Kurvlta, shotxld make ; should accomplish. Ji*nin SabdAn, the Vedas, 
&c., which consist chiefly of words, "tm Bahtin, speaking of various gods, such 
as Hara, Hirapyagarbha, &c. a Na, not. AnudhyAyet, should think’upon, 

fn Hi, because, an Tat, that; to think of the varieties of gods in the Vedas, 
arr: VAchah, of speech. fWqfi ViglApanam, idle labour or weariness, or wordy 
^mnastics of the tongue. Tfa Iti, shows the end of the verses which commenced 
with Mantra 8. 


20 & 21. In one and one mode onl}/, must be looked 
at this Measureless, Motionless, Faultless, Being, who is 
beyond the All-shining Akasa (Mula-Prakpiti), who is the 
Birthless Atman, the Great, the Eternal. 

Him alone should the sage (first), knowing (indirectly 
through scriptures), try to know intuitively (by direct 
vision), he, the seeker after Brahman, let him not ponder 
over many (couflicting scriptural) texts; for, verily, it is a 
vain labour of speech.—309, 310. 


MADHYA’S COMMENTARY. 

Therefore, the Lord Hari should be understood in one mode only ; 
namely, that, though He may appear in many forms. He is one, and those 
forms are not different from Him. 
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(He is called ‘ Aprameya/because there is absence of all quantity or 
size in Him. Some explain tlie word Aprameya as meaning indescribable, 
by words (Avachya), not grasped by Manas, or unthinkable). According 
to them, Prameya means an object vvliich can be established by proof, 
and so they say tlie Lord is above all proof.) 

But this is wrong, for the ^ruti, already quoted, says, that He should 
be seen by means of the mind. (See verse 19.) 

(An objector says, what is the harm if wc say that the Lord cannot 
be described by words any one? To this, we reply, if this were so, 
then the Vedas are set aside, because the 7edas are words and they do 
describe the Supreme Lord.) 

(An objector then says, the Vedas describe Saguna Brahman only, 
and do not describe the Nirguna Brahman. Words cannot describe 
this Nirguna Brahman, and so He is called prameya or Avachya. To 
this, the author replies :—) 

A thing that is absolutely indescribable by words, is also absolutely 
indescribable by any figure of speech, for no person has ever seen an 
indescribable object described figuratively. Because a thing which is 
described by words, may also be described metaphorically. But not 
otherwise. 

(An objector may say, a person who has tasted cane-sugar, knows the 
sweetness of the sugar, so also a person who has tasted milk, knows the 
sweetness of milk, etc., and these sweetnesses are of different kinds, the 
sweetness of cane-stigai*, the sweetness of milk, the sweetness of honey 
etc., because they are all subjects of experience. But these various sweet¬ 
nesses can never be described by words, because the peculiar sweetness 
of milk or of cane-sugar can only be described by saying it is the sweet¬ 
ness of milk or of cane-sugar.'^ And in this sense, it is indescribable. 
But the sweetness of milk may be figuratively described by saying that 
it is something like the sweetness of cane-sugar. Though a person who 
has never tasted milk will not get an exact idea of the sweetness of milk, 
yet he will get some idea of general sweetness, it he has tasted cane-sugar, 
when he is told that milk is sweet like cane-sugar ) 

So a thing which may really be Avachya or indescribable by words, 
may be described metaphorically, and the Vedas so describe the Nirguna 
Brahman. To this, the author replies :—) 

(No one has ever seen the methaphorical description (laksapa) of 
a thing which is avachya—not describable by words. For, to say ‘milk is 
like sugar in sweetness is really no description, for the descripthm of the 
special sweetness of milk cannot be described, but by using the words 
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the sweetness of milk, will convey an idea to that person only, who 
has tasted milk. The words ‘ like the sweetness of sugar ’ do not describe 
the peculiar sweetness of milk. For it is well-known that the sweetxiess 
of milk is visadain, the sweetness of molasses (Guda; is Tiksna (acute), the 
sweetness of gbrita or clarified butter is sthira (inacute), quiet. In fact, a 
thing which cannot be described by words, cannot be described by 
metaphor also. 

(An objector says, Bi ahman is nirguna, as the Sruti says, Kevalo 
Nirgunas^cha . It shows that words cannot describeBrahman, 

because He is above words. To say that Brahman is described to. be 
Satyam (truth), jnanain (knowledge), etc, *and that, therefore. Brahman 
has some qualities and is not .Nirguna is beside the point, because 
these terms Satyam, jnanain, etc., do not really describe any definite 
object, they are mere abstract terms. If they described any definite 
substance, then there would have been no necessity of the Samanvaya 
sutra of the Vedanta. Therefore, a thing which cannot be described 
by any definite words, may be described by similes and metaphors 
{Laksan4). To this, the author replies : — ) 

(This may be so, if Brahman was Nirguna, but He is not so), because 
there is no real existence of a thing or object which is Nirguna or 
devoid of all attributes. And if Brahman was really Nirguna then His 
very substance would vanish. Because no one has ever seen the substance 
of a thing which has no attributes. The^rnti, quoted by you, in which 
Brahman is said to be Nirguna, really means that Brahman has not the three 
gnnas, technically so called ; namely, the gimas of Prakriti, termed Sattva, 
Bajas and Tainas. The Lord has not the three gunas of Prakriti, and, 
therefore, He is called Nirguna, and not because He has got no gunas 
absolutely. If this were so, it would contradict those texts of ^ruti which 
describe the various gunas, the various attributes of the Lord, such as 
Ekodevah, etc. Therefore, in order to prove the substantive existence of 
Brahman, it is necessary to admit that He is Saguna and that Ho is 
describable by words. 

(An objector says, that those philosophers who know the truth about 
the Padartha, namely the Vai^esikas, say that there are certain Padarthas 
or predicables, which are not substances, and they quote Vaifeika sfitras 
(1.1.4 to 1.1.12) to prove this. Thus, according to them, all predieables 
consist oi six classes, as given in sutra iLlA):—“ The Supreme Good 
(results) from the knowledge, produced by a particular dharma, of 
the essence of the Predicables, viz., of (1) Substance, (2) Attribute 
(3) Action, (4) Genus, (5) Species, and (6) Combination, by means of thei^' 
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resemblances and differences.’^ See Vaii^esika Philosophy, Sacred Boohs of 
the Hindu.s, page 9'. Thus, according to this philosoph 3 % the predicables, 
called Attribute,” “ Action,” “ Genus,” Species ” and “ Combination,” 
are not substances, and yet thej^ have real existence. Similarly, may not 
Brahman be a real entity, like “attribute,” etc., and be not yet a 
substance? To this, we say, it cannot be so, because it is a contradiction 
in terms. An entity which has no virtues tDharmas] or attributes (Gunas) 
can have no existence, as mentioned by us before. The five pradicables 
of the Vaifeikas (Attribute, Action, Genus, Species, and Combination) 
are entities which have certain d harm as and virtues, and are not nirgunas, 
even according to those philosophers. They admit that the dharmas of 
‘ attribu ten ess,’ ‘ actionness,’ etc.’ inhere in them. Moreover, it is admitted 
by the Vaiilesikas that the. five predicables, above mentioned, are not 
nirgunas, and this the author shows next:—) 

Even the differences between one attribute and another attribute, 
between one action and another action, etc., constitute a specific guna, and 
so these five predicables of the Vaii^e^ikas are not really nirgunas. 

(Though, technically speaking, these are not “ substances,” in the 
Vait^e§ika sense of that word, yet they are entities. The difference of one 
attribute from anothei’ attribute, the difference of one action from another 
action, etc., is the specific attribute of these. Thus, according to them, 
tlie gunas or attributes are seventeen, as given in sutra 1.1.6, page 19: ~ 
Attributes are Colour, Taste, Smell, and Touch, Numbers, Measures, 
Separateness, Conjunction and Disjunction, Pilority and Posteriority, 
Understandings, Pleasure and Pain, Desire and Aversion, and Volitions.” 
Thus the attribute 'colour’ is certainly distinguishable from the 
attribute called ‘taste:’ similarly, ‘smell’ is not ‘touch’ and so on.) 
This distinguishing quality is the guna of these predicables. Similarly, 
Karmas or Actions are of five kinds, as mentioned in sutra I. 1. 7, 
namely:—“Throwing upwards. Throwing downwards, Contraction, Ex¬ 
pansion, and Motion are Actions.” Thus the action of throwing upwards 
is different from the action of throwing downwards. Similarly the action 
of contraction is different from the action of expansion ; and so these 
predicables are not nirgunas. Similarly, with the other predicables, called 
genus, species, and combination.) 

[Nor can this difference between one attribute and another attribute, 
one action and another action, etc., be called a mere illusion or error, 
because there is nothing to negate the direct perception of these differen¬ 
ces. Moreover, though it is not usual to see the combination of one 
attribute with another attribute, or rather to speak of the combination of 
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attributes, as we speak of the combination of substances, yet sometimes 
people do use in their talk of the combination of the gunas with substan¬ 
ces. Thus they say, “ Rupena Yuto gliatah “ a pot joined with colour.” 
Though the word sanyukta is not used lie’re, but only the word yukta^ yet 
there is no difference in the meaning, as there is no difference between the 
words dhvamsa and pradhvamsa. Moreover, Jaimini and others do use 
the word samyoga in this connection also. They say, dravyan^m karma 
samyoga,” etc., and thus they use the word “ samyoga ” between the 
substance and a non-substance, like colour, etc.] 

[An objector says, the five predicables, attribute, action, genus, 
species and combination, being non-substances, how can there be any 
attribute to these. For ' attributes,’ ^ actions,’ etc., qualify substances, and 
attributes do not qualify attributes, etc. To this, we reply, how do you 
know this that,'attribute,’ ‘action,’ etc., only inhere in substances, and 
nowhere else. If you say that we see substanqes only having attributes, 
actions, genus, etc., then we answer that attribute, action, etc., may be seen 
in attributes, etc., also.] 

An objector sa 3 ’'s, the seventeen kinds of attributes, the five kinds 
of action, etc., are merely conventional usage, and not anything which 
can be perceived. It is merely a figurative way of speaking. To this, we 
reply that it is not so. There is nothing to negate or annihilate the per¬ 
ception of the difference between one attribute and another attribute, etc. 
Otherwise, one substance would not be different from another substance, 
and the very existence of substance would vanish.] 

[An objector may say, Yet we cannot admit that the five predicables, 
dialled ‘attribute,’ ‘action,’ etc., have the property of possminy quality. 
For, if it were so, then, for example, oneness being different from non-one¬ 
ness, and non-oneness being different from another non-oneness, there 
would be no end to this. For we shall require another oneness to differen 
tiate the first oneness, and a third oneness to differentiate the second 
oneness. Thus there would arise the fallacy called Anavastha or regressus 
ad infinitum. To this, the author replies :—] 

It is not open to .the objection of anavastha, because it serves the 
purpose of expressing its own object. 

[There would have been anavasthd, if oneness, etc., were not capable 
of expressing what oneness, meant. The oneness serves the pui'pose of 
expressing the quality of oneness, and this is admitted by all. No one 
ever confounds oneness with non-oneness. If this were not so, then there 
would be no difference between Aprameya-ness and Pi'ameya-ness, between 
unmeasurableness and measurableness, with which this discussion started ] 
25 
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[Therefore, the abstract nouns, etc., are not nirgunas of the Advaitins. 
If the nirgiina of the Advaitins be admitted, tlien the attribute Aprameya 
applied to Brahman would include its opposite attribute also. Brali 
man being nirguna, it is equal wljether you call Him Aprameya or 
Prameya, for an object, which is really without qualities, may be said to 
have all contradictory qualities in Him. The author ends this by the 
following extract from an autliority :—] 

If the Lord has no gun as, then it follow’s that He is unspeakable by 
words, and incomeprehensible by mind. Then we ask, where is such a 
Lord, for then His verj existence vanishes. Therefore, he wlio says that 
the being called Brahman, has no qualities (gunas), he is not different 
from him who believes in the fJunyata or voidness, and practically he is 
a nihilist or a Buddhist. All gunas or attributes are themselves the 
guninas or the thing qualified ; similarly, all guninas or the things quali¬ 
fied, are really gunas, in the case of these five predicables.’’ And so on, 
in the same book. 

ipiR'gr ?hdt: I 

MANTRA IV. 4. 22. 

u ^ 

sTJft ^ fTrsq^r^sq 

ffii % f fq%qiiiPTr^ 

^f^cT qr tqitqwr Hrfq%qqrT qr 

fq%q?!rT HT Viq^: | ^ i3;q 
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MR^ra: ^ ^ ^ ^ 

: II RR II 

«: Salj, He; the Paramatman spoken of. t Vai, indeed ; alone. Esah, this. 

Mahan, great. Ajah, birthless, wnir AtmA, the Atman. »i: Yah, who. 
^ Ayam, this, fignwi; Vijnanamayah, one having all the knowledges ; one who 
IS at the bottom of all the knowledges. nr% PrApesu, inside the PrApas. w; Esah, 
this. Akasab, the space, n: Yah, which, Hpidaye, in the heart. 

to: Antah, inside- aRun Tasniin, therein, Sete, lies ; sleeps, Sarvasya, 

of all. VaM, subduer. ^ Sarvasya, of all. t^lAnalj, the dear object of 

Brahma, Rudra, &c. This word consists of tsi Isa, BrahmA, Rudra, &c., and 
TO Ana, dcar,^ life, mover of activity, Sarvasya, of all, of BrahmA, 

I^dra, &c. Adhipatih, superior and protector. ?if& Adhi, superior and 

TO Pati, protector. Sah, He. wum SAdhuna, good, KarmanA, by the 
deeds, BhAyAn, greater ; happy like the jiva; by the fruits of his good-deeds. 
^ Na, not. 31515m AsadhunA, bad ; evil, mAm Karmapa, the deeds, toruj KanlyAn, 
less ; miserable. 5 Na, not. vq Eva, also; even, mi: Esalj, He. Sarve- 

Evaralj, controller of all. mi: Esah, He. urnfasitu: BhAtAdhipatih, born master 
from the first; one who is master from the beginning; eternal master, mi: Esah, 
He. piro: BhAtapAlah, born protector ; protector from the first, w: Esah, He. 
mil Esam, these, LokAnAm, of the worlds, AsamhhedAya, for non- 

separation ; in order that there may be no variety of classes. Vidharapah, 

capable of defending, ta; Setub, support, a Tam, such; as just spoken, 
mi Etam, Him. m^mn; PrAhmanAh, the BrAhmapas. VedAnuvachanena, 

from the teachings of the Vedas ; by the study of the Vedas, aim Yajfiena, by the 
sacrifice. 51^ Danena, by giving away gifts, aaei TapasA, by austerities, 
AnAAakena, by fasts, Vividisanti, wish to know, va Etam, Him. va Eva, 

only. ViditvA, knowing. 51a: Munih', knowledge j pure. Mukta or liberated! 
aaft Bhavati, becomes. Lokam, world ; shelter, Ichchhantah, wishing. 
TOrima: PrabrAjinah, the ascetics; the SannyAsins that have given up all the works 
enjoined or forbidden, rni^ Etam, Him; towards Him. Pravrajanti, go. 

mm Etat, it. ? Ha. t Vai, indeed, aa Tat, so. fagia: VidvAnsah, the wise. 
^ PArve, before, naii PrajAm, the progeny. This word stands for prohibited 
objects, a Na, not. mimi^ KAmayante, did desire, mi Sma. ^ YesAm, whose. 
a;Nah,our. to Ayam, He. anair ItmA, Master; Lord, to Ayam, He. W Lokah! 
shelter ; refuge, nroi Prajaya, with the progeny, fii Kim, what, arfroia: 
K^isyamah, shall we do. ?fa Iti. ^ Te, they; the wise, f Ha, formerly, 
jamroi: PutresanAyAh, desire for a son. a Cha. finmTOi: VittesapAyAh, desire 
for wealth, a Cha. ^i^wim: LokesanayAh, desire for world, a Cha, and. sumui 
VyutthAya, having raised themselves above; getting rid of. to Atha, then; 
one becoming BrAhmapa, or Mukta. finjiro' BhiksAcharyam, the practice of 
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begging, Charantisma, carried on ^ become the beggars of and seelters 

after the immortal bliss, Hi, certainly. ^ Y4j which (ish ^ Eva, only. 

Putresana, desire for sons. ^ Sa, that, f^wr Vittesa^a, desire for 
wealth. ^ Y4, which (is), Viitesana, the desire for wealth, m SS., that. 

Lohesana, desire for world. TJbhe_, both. Ete, these 5 the subjects of 
this world as well as of the next. Esajje., desires. ^ Eva, only. 
Bhavatal?, are. Sah, that. Esah, the Parain^tman. Iti, such ; touched 
with misery like Brahma. ^ Na, not. Iti, such ; untouched by misery^ like 
Mukta Rama. ^ Na, not. mm Atm4, Visnu. Agrihyah, incapable of being 

grasped as a whole; (incomprehensible), Hi, because. ^ Na, not. Grihyate, 
has ever been grasped or comprehended, Asiryal?, incapable of wearing out. 

fk Hi, because. ^ Na, not. Siryate, has ever worn out. Asangab, Buch 

as does not come in contact (with anything foul), Hi, because. ^ Na, not. 

Sajyate, has ever come in contact with. Asitab, free from bondage. 

■»! Na, not. Vyathate, is subject to pain, "n Na, not. Risyati, is subject 

to destruction. Atab; from Him j from the Lord. ^^Aham, I. ^ PApam, 
sin, Akaravam, committed, ^ A ham, T. Kalyapam, what is good 

or holy. Akaravam, did ; performed, Iti. ^ Ete, such feelings, vn Etam, 
the Mukta ; the liberated (jlva). Na, not. cKu: Taratab, spread; cover. Esah^ 
He; the ParamAtman. Ete, these. ^ Ubhe, two .such.feelings. Tarati, 

is always beyond. ^ Eta’sn, Him. KptAkrite, acts done or not done; 

performance or non-performance of acts. ^ Na, not. Tapatab, trouble, 

g U. ^ Ha. ^ Eva. 

22 . This Great, Unhorn Atman is He alone who 
is All-knowledge, who reposes in the Prdnas, who reposes 
within this space which is inside the heart. He is the 
Controller of all. He is the Impeller of all Isas (Lords, like 
Brahmd., Rudra, &c.), He is Superior to all and Protector of all, 
His conscionsness does not get expanded by the performance 
of good deeds (for he is all holy), nor does it get contracted 
by evil deeds, (for though he lives among sinners, those sins 
do not touch him.) He is the Controller of all, yea he is 
the Master of all from of yore, he is the Protector of all 
from of yore. He is the bulwark and support of these worlds, 
so that they may not get foundered. He is the refuge of these 
worlds. Him do the seekers of Brahman try to know 
through the study of the Vedas, through the performance 
of sacrifices, through the giving of alms, through austerities 
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and through the keeping of fasts. By knowing Him alone 
one becomes a Muni (mukta). To him alone do the Mendi¬ 
cants pray and, seeking to find refuge in Him, they renounce 
(their homes and all sinful deeds). For his sake, indeed, 
the former sages did not desire for offspring, saying, “ What 
shall we do with children, we to whom this Lord is the 
sole master, this Lord, is the sole refuge.” Having got rid of 
the desire for sons, the desire for wealth, and the desire 
for higher worlds, they went on with their profession of 
begging—(begging alone from the Lord of all, the alms of 
his grace.) Verily, that which is the desire for sons, is the 
desire for Avealth, and that which is the desire for wealth, is 
the desire, indeed, for worlds. Both these are indeed but 
desires. 

Note.—See 111. 5. 1. 

Verily, this Lord is “not thus.” This Atman is incap¬ 
able of being grasped as a whole, for no one has ever been 
able to grasp Him. This Atman is incapable of ivearing 
out, for He is never worn out. This Atman does not come 
in contact Avith anything foul, for He has not ever come in 
contact with anything foul. It is the nature of this Atman 
that He is ever free from bondage; that He never feels 
miserable ; and that He is never destroyed. 

Note.—See 111. 9.26. 

These two feelings never come across the Lord, 
namely, “ I have committed a sinful deed, or I have commit¬ 
ted a good deed.” Nor do these two feelings come across 
the mind of the Mukta and cause regret to him, for he 
knows and says—“ I committed sin permitted by Him, I 
did good deed also permitted by Him.” He crosses over 
both these sentiments. The deeds of ommission and com¬ 
mission do not pain him.—311. 

Note ,—The words aja, S.tnia, mahlin, &c., are applicable to the four>faced BrahmOl also. 
But the context leaves no doubt that the Supreme Lord is meant here. 
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MADHYA’S COMMENTARY. 

(The author now explains the words Sarvasya^vaj^i, Sarvasya Tsana, 
etc., showing that these are not synonyms ;—) 

Because every thing is within the control of Hari, therefore, He is 
called Sarva-vaj^i. Because He is the Lord of the activities of Lords, 
like Brahma, Rudra, etc-, so He is called Sarvasya Tirana. 

Note,— The word Isfina is composed of two words i=?a meaning Lord or ruler, and 
Sna meaning life or activities. The ruler of activities of all beings, like Brahma, Rudra, 
etc., is called Sarvasya-isa-ana, “ the ruler of the activities of all.’* 

He is called Adhipati, because he is “ Adliior superior to all in 
his attributes, and He is pati,’^ because He is the nourisher and protector 
of all. The Lord is called Bhutildhipati, because so long as He exists, 
He is the Lord of all, His lordliness has no beginning and, therefore. He 
is the Eternal Ruler. He is called Muni, because His essential nature 
consists of eternal knowledge, and so He is called Muni or kiiower. This 
is the name of Jandrdana. In its secondary sense, the word Muni is 
applied to that jiva also who knows this Lord, called Muni, and the 
knowledge of such a jiva is not like the knowledge of the Lord, and 
so the word Muni is applied to the jivas wlio know the Lord, in a 
secondary sense only. Knowing this Lord, all Muktas become devoid 
of all desires (like desires for son, riches or worlds), and they get rid of 
births and deaths and enjoy eternal bliss always. These Muktas are 
called Bhik.sas, because they being devoid of nescience, constantly beg 
from the Lord Visnu a portion of that bliss, which for ever flows out of 
Him. Verily, Lord Visnu is alone the giver of Mukti. On getting Mukti, 
the Mukta says no more, “I have done this good thing, I have done this 
sinful deed.” In fact, the Mukta will never do such a thing. In fact, he 
realises whatever good or sinful acts have been done by me or by other 
conscious beings, all those were done under the power emanating from the 
Lord Visnu who is the Lord of all Lords ; because, but for the life given by 
Vi§nu, no conscious being would have come into existence, nor could have 
performed any acts of merit or demerit. Verily, Janardana is Himself 
beyond all good and evil deeds, for ever. These two (meritorious and 
sinful deeds) do not trouble the Lord Janardana. 

MANTRA IV. 4. 23. 

I I3:q 

?T!=rr 
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q5[?Tf^ q^R 

qiRT qRTR qiRT^T 

mrqt fqT^> stt^t 

STTT^Tsd^ CT^T=q qT^^qq: Rsf 
BrWR; R =qTR ?T^qRT% 11 U 

fR Tat, that; what has been jnst taught, Etat^ this, '^qr Richa, by a 
Rile verse, Abhyuktain^ has been said, Brahma^iasya, of the Lord 

Visgu^ who is spoken of by the Brahmao, i.e.^ by the Vedas. Esah, This ^ such 

Mahima^ glory; greatness. Nityab, EternaJ. Karmana^ by the 

deeds, good or bad. ^ Na, not. q'R Vardhate^ attains greatness; becomes 
greater, No, not. Kantydn, less, hr Tasya, His; of the Lord Visiju, 

ever great and free from the fruits of deeds, Eva^ only. Padavit, 

knower of the real nature, rr Syat^ one should be. ?t I'am, Him- 
Viditva, on knowing, Papakena^ evil. Karmaija^ by the deed, q Na, not. 

Lipyate^ (one) is touched, Iti, Here ends the Rik. hrr Tasmat^, therefore. 

Evamvit^ who knows this one who knows that the knowledge of the Lord is 
the only means of attaining Mukti. sjia: ^antah, devoted to the Lord ; one who has 
subdued his senses, Dantah, one who has subdued his pride ; calm, sqra: 
Uparatah^ such as takes delights only in the Lord^ who is always near in the 
heart, (gq Upa^ near, in one who is near, and Ratal?^ one who takes delight 
in), fuf^: Titiksuh^ enduring ; enduring the pair of feelings opposite in nature, 
such as heat^ cold^ &c. Samahitab, grasping or comprehending the actual 

thing by the mind. According to the commentary^ the reading, must have been 
Ksamahitah, endowed with forgiveness; for it explains the word 
and not by saying, 'qr ii. hfr Bhfttava, being, becoming, 

Atmani, within one’s own self, qq Eva, only. qn?=qH Atmanam, the Paramatman. 
qR^ Pasyati^ sees; one should see. «niRR Atmanam, the Paramatman. 
Sarvam, as full, q^f^ Pasyati, one should see. qwR Papma, sin. Enam, 
him ; one who knows the Brahman. ^ Na, not. ?rdu Tarati^ gets to. Sarvam, 
all. qrwq Pflpmdnam^ the sin. Tarati, crosses; is beyond. ^ Enam, him ; 
the knower of the Brahman. P4pma^ the sin. •q Na, not mfH Tapati^ 

troubles. Sarvam, all. Papmanam, (he sin. uqfu Tapati, burns, mw: 

Brahmana, the liord Paramatman^ who is known by the Veda or Brahmapa. f^iq: 
VipApah, without sin 3 sinless. 1^: Virajab> without attachment 
Avichikltsab, doubtless; without doubt of any sort Bhavati, becomes. 

Samrat^ oh sovereign, '^q: Esab, He ; the Paramatman. q< 5 ^%T<is: Brahmalokah, 
full knowledge, ffu Iti, qr^q^q: Y^jnavalkyab, Ynjnavalkya. ^qrq Uvacha, said, 
.f Ha, formerly, m Sab, thus instructed by thee, m Aham^ 1 . Riq^ Bhagavate, 
to thee ; to the venerable teacher, fq^ Videh4n, the land of the Videhas. 
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Dadami, give. ^ Cha, moreover, Mam, me ; my own self. ^ Api,, even. 
^ Sab> together with, D^syaya^ for serving (thee) as thy slave. ^ Iti. 

23. This has been sung in a Rik verse:—“ This 
eternal Vastness of Brahrnic Consciosness does not get 
increased by any good deeds, nor decreased by contact with 
evil. Let one know the truth about Him alone, for by 
knowing Him, he is not besmirched with evil deeds.” 

Therefore, (since the knowledge of the Lord leads to 
Mukti), he who knows (this truth), after having become 
devoted, humble, God-satisfied, patient, and forgiving (or 
collected in mind), sees the Supreme Self in his self, alone, 
sees the self as the All-full. No sin can cross over him, he 
crosses over every sin, no sin can burn him, he burns all 
sins. (He knows that the Lord) is free from sin, free from 
attraction (and repulsion), free from doubt and the vast 
Brahrnic Consciousness, as taught in the Vedas. He is 
Brahma-loka, the All-full Intelligence, 0 Monarch. Thou 
hast attained Him, “thus spoke Ydjhavalkya.” 

“ I give you, venerable Sir, the entire country of the 
Videhas, together with my self, for serving you,” said Janaka 
Vaideha.—312. 

MADHVA’S COMMENTARY. 

“ ^Snti implies the steady and deep devotion to the Lord ; and Dama 
means checking of pride ; and Uparama is described to be the state of 
ever being satisfied with the Lord Visnu, who dwells in the hearts of all. 
Titiksfi denotes the endurance of the pairs of opposites, such as heat and 
cold, etc., and Ksamfi, implies the non-ebullition of anger.” Thus it is in 
the 6abda-Nirnaya. “ Sarvam atmAnam pas^yati ” means “ one sees the 
Atman, the Lord JaiiArdana as Sarvam or All-full.” He who knows the 
Lord as thus, will cross over or get rid of all attachments, doubts and sins, 
because the Lord Purusottama is Himself eternally free from attachments, 
doubts and sins. 

The Lord is called Brahmana, because He is known through the 
Vedas, for Brahma is a name of the Vedas; and He who is known (ana), 
through Brahma or Veda, is Brfihmana. He is called Brahinaloka 
(hW^HR), because the Lord God is full (Brahma), and is knowledge (loka). 
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MANTRA IV. 4. 24. 

^ U U 

Sah^ He, Eaab^ this- Malign, great. Aja, birthless, wiw 

Atmdj the Param^tman. =3nn^: Annidat, the eater of food; strong, healthy. 
Yasudanahi the giver of the eartlily and the heavenly riches, t Vai, indeed. 

Yah^ whoever, Evam^ this. ^ Veda^ knows, m Vasu, the riches, 
Vindate, obtains. 

24. This, verily, is the great Unboin Paramatinan, 
the eater of food and the giver of riches. Whoever knows 
this, obtains riches.—313. 

MANTRA IV. 4. 26. 

e ^ <35 JTfTjfJT S[^T“ 

^ ^ ft '15^ ^ 13 ;# %9r u ii 

II ^13^ siraj»ni^.ii a ii 

Sal), that; the aforesaid; w; E^afe, this. Mahan, great, ira: Aja^, 
unborn, wen Atml, the ParamAtman. 'iwt: Ajarab. who has no old age; unde¬ 
caying. nmt: Araarah, who will never die. Amritah, who never died, nwn; 
Abhayab, who has no fear, net Brahma, full; who is satisfied in his own self, 
t Vai, indeed. Brahma, the Brahman, ww Abhayam, one who has no cause of 
fear. % Vai, indeed; to be sure, n: Yab, whoever, nn Evam, this. ^Veda, 
knows. Brahma, satisfied in His own self, wrt Abhayam, without any cause 
of fear. ^ Vai, indeed, nnft Bhavati, is. Hi, to be sure. 

25. This, verily, the Great, Unborn Paramatman, is 
Ageless, Deathless, Immortal, Fearless, and satisfied in His 
own-self. The Brahman has, indeed, no cause of fear. 
Whoever knows this, becomes, indeed, satisfied in his own 
self, and is without any cause of fear.—314. 

MADHVA’S COMMENTARY. 

The Lord is wr (Amara) because He will never die, and He is 
(Amrital. because He did never die. The word Brahma in this mantra 
means the state of having attained all the objects of desire ; so one who 
knows Him thus, obtains all the objects of his desire and becomes, through 
?« 
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the grace of Visnu, all desire-obtained and fearless. Thus it is in the 
same book. 

It has been said in the previous but one Mantra, that the Lord 
becomes free from sin, free fro^m doubt. &c. Does it mean that the 
Lord was not free from doubt, &c., before, and that He now becomes so? 
This objection the Commentator answers, by quotijig an authority and 
showing that the present tense includes the past and future tenses as 
well: — 

[It has been said in tlie Sabda Nirnaya that the verbs 

(Abhut) “it has been,” (Bhavisyati) “ it will be,” and (Bhavati) 
“ it is,” &c., when employed in describing tlie attributes of the Great 
Lord Hari, all indieate tlie constant and permanent presence of those 
qualities in the Lord, though they may be expressed in varying tenses. 

Here ends the Bluisya on the Sarira BrShmanain. 

Maitreyi (Fifth) Brahhanam. 

MANTRA IV, 5. 1. 

f (I ^ II 

m Atba, now ; and. Yajnavalkyaaya, of Yajhavalkya. ^ Dve, two. mhS 

Bh4rye, wives. Babht?vatuh, were. ^Ha, fonnerly^ Maitreyi, Maitreyi by 

name. ^ Cha, and. Katyiyani, Katyayanl by name. ^ cha, and. Tayoh, 

among them. Maitreyi, Maitreyi. J^rahinavadini, fond of discuss¬ 

ing about the Brahmau. ^ Bahhuva, was. ^ Ha. ?# Tarhi, then ; on the 
other hand. Kdtyayani, Ka ty ay an i. Striprajnd, wise in the duties 

of a house ; wife. Eva, only, m Atba, now. Yaj naval kyah^ Yajna- 

valkya. Anyat, other, Vrittam, mode of life ; the life of a Sannyasin. 

Upakarisyan, was desirous of adopting or attaining. ^ Ha. 

1, Yajnavalkya had two wives, Maitreyi and K£tyfi- 
yani. Of these two, Maitreyi Avas a seeker of Brahman, 
while KSty^ani possessed only Avomanly knowledge. Now 
yajnavalkya was desirous of adopting another mode of life 
^by retii’ing into the forest)—315, 
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MANTRA IV. 6. 2. 

^ II R II 

Y4jnavalkyab, Yajnavalkya. ^ Are, Oh. Maitreyi, Maitreyi. 
^ Aham, L Asmat, from this, SthA-nat, from the place ; from the life of 
a householder. JTsrf^ra^ Pravrajisyan^ about to go away 5 about to leave, Asmi^ 
am. ^ Iti, % Vaij indeed. Hanta^ well, u Te, for thee ; for you. 
Anaya, this. ^qnTsqT Katya 3 ^anya, with Katyayani. ^fi Antam, settlement, 
Karavai?!^ let me do. Iti. Uv^cha, said. ^ Ha. 

2 . Said Yajiiavalkya, addressing Maitreyi:—“I am 
about to wander forth from this place, 0 Maitreyi. Now, 
then, let me make a final arrangement between thee and 
this Katyayani .” —316. 

MANTRA IV. 5. 3. 

^ f ^ vfjfr: 

5 n ^ II 

(For words meanings, see II. 4. 2. page 198.) 

3. Maitreyi said :—“My lord, is it that I shall get 
immortality when the whole earth may be filled with my 
possessions?” “No,” replied Yajnavalkya, “Yours shall 
then be the life like those who have earthly possessions, but 
from possessions there is no hope of immortal bliss.”—317. 

MANTRA IV. 5. 4. 

^ 

^ II ^ II 

^Sa^that. Afaitreyi^ Maitreyi. Uvacha, said. ^ Ha. ^ Yena, 

by which; by the worldly possessions. ^ Aham, i. Amyita, immortal, 

n Na, not. ^ Syam, may be. ^ Tena, by that; by such a possession, ’suj 
Aham, I. ^ Kim, what. 5^1 Kuryam, should do. Bhagavan, my dear 

Lord ; my dear husband, m Yat, whatever. ^ Eva, only. ^ Veda, knows ; 
knows to be the means of attaining immortality, na Tat, that. ^ Eva, only. 
% Me, to me. fasff Vibrhhi, speak clearly. ^ Iti. 
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4. Maitreyi said :—“ What should I do (with such 
possessions) by which I may not become immortal ? Tell 
me clearly that only which my lord knows (to be the means 
of attaining Mukti or perfection).—318. 

MANTRA IV. 5. 5. 

^ H H if }l 

w, Salj, that, Yajhavalkyah, Yajnavalkya. Uvdcha, sai(3. f Ha. 

Bhavati, you. Nal.ij our; to me, Priya, dear. ^ Vai, indeed. ^suKhalu. 
^ Sati, being ; as thou art. Tarhi, therefore. Bhavati, thou. f^^Ppyam, 
"what is dear. Avpdhat, increased. Hanta, well. ^ Etat, this. ^ Te, 

to thee. Vy4khy4sytoi, (I) shall explain h Tu, but. Vyacha- 

ksaijaeya, while explaining it. % Me, to me. Nididhytlsasya, pay heed ; 

be attentive. ^ Iti. 

5. Yajnavalkya said,—'‘Dear as thou art to us, thou 
hast increased (it by) this dear siDeech (and so added to our 
pleasure). Well, I shall explain it to thee. Be attentive to 
me, while I am explaining it.'’—319. 

MADHYA’S COMMENTARY. 

[In Mantra 4 occur the words ''pj-iyam avridhat.” Some explain it 
by saying ;—“ Thou hast increased what is dear to me in tbee.’^ This is, 
however, wrong. It must be explained, in harmony with the similar 
statement in Adhyaya II, Brahmana 4, wliere occurs another recension of it. 
There the words are:—'‘Priyam bhasase.” Therefore, the Commentator 
explains it by saying :—] 

You have increased your pleasant saying; your speech is growing 
more pleasant. 

MANTRA IV. 6. 6. 

U fT ^ ^ qqiTUT qi%: wmi- 

qf^: fq?it uqT% qr qR 

^snqr ^rrrnr uqfir ^ qr 
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f^PTT ?r ^ i^rTW VTcR^Tr^- 

^ w(f^ ^ HTTW q:^3rif qjprFT 

^irnpr i^niT wn^ q' ^ gpi^ 
51^ to 5 ^ to 

5T ^T ^ ^n^TFT ^ to 

qjmnr ^ to ^ ^rt qjRR 

tor q>rfrr?T ^^r: tor ?r ^r 

^RR ^T: ^RTR Pr^ 

^ STT ^ ^^[RT ^iRR %^T: tot ^R^RRR^ 
^T^TR ^^T: tor ^ ^RR ^RpT 

torr^ ^5RR TWfe yRT% ?T 

^ ^ nto ^TTR-q ^ to vrR?Rll?T^ ^JIRR 

T5R ¥TR^ RRT R ^ ^R: JT^RR Pff^- 

rtPrs^ ?% ^ 

f¥km. n 1 u 

.Vote.—[For word meaning, see. 11. 4. 5., pp. 200, 201 and 208. There are two sentences 
more here which do not occur there, one about '»5^i and the other about "Sl^ra], 

6. He replied :—0 verily, not by the mere wishing 
of the husband does a husband become dear to his wife, but 
through the Will of the Supreme Self does the husband 
become dear to the wife. 

0 verily, not by the mere wishing of the wife does a 
ivife become dear to her husband, but by the Will of the 
Supreme Self does the wife become dear to the husband. 

0 verily, not by the mere wishing of the sons do the 
sons become dear to their parents, but by the Will of the 
Supreme Self do the sons become dear to the parents. 

0 verily, not by the mere wishing of the Wealth-lord 
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does the Wealth-lord become dear to men, but by the Will of 
the Supreme Self does the Wealth-lord become dear to men. 

0 verily, not by the mere wishing of (Rudra the lord of) 
cattles, (the Lord of) cattles becomes dear to men, but by 
the Will of the Supreme Self does the Cattle-Lord become 
dear to men. 

0 verily, not by the mere wishing of the (Wisdom-lord) 
Brahma does Brahma become dear to men, but by the Will 
of the Supreme Self does (the Wisdom-lord) Brahma become 
dear to men. 

0 verily, not by the mere wash of (Vayu) the Powder-lord 
does the Power-lord become dear to men, but by the Will of 
the Supreme Self does the Power-lord become deal to men. 

0 verily, not by the mere w^ish of the World-lords do 
the World-lords become dear to men, but by the Will of the 
Supreme Self do the World-lords become dear to men. 

0 verily, not by the mere wish of the Shining ones do 
the Shining ones become dear to men, but by the Will of the 
Supreme Self do the Shining ones become dear to men. 

0 verily, not by the mere wishing of the Veda-lords do 
the Veda-lords become dear to men, but by the Will of the 
Supreme Self do the Veda-lords become dear to men. 

0 verily, not by the mere wish of the Elemental-lords 
do the Elemental-lords become dear to men, but by the Will 
of the Supreme Self do the Elemental-lords become dear 

0 verily, not by the mere wash of the All-lady (Laksmi) 
does tlie All-lady become dear to men, but by the Will of the 
Supreme Self does the All-lady become dear to men. 

Verily, the Supreme Self must be seen, must be heard, 
must be revolved upon, and must be meditated on. All 
this is known by seeing, hearing, revolving on and meditating 
upon the Supreme Self, 0 Maitreyi.—320, 
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MANTRA IV. 6.7. 

I ^ qTT^TS^5IT?H^T ^rltf^ I 

fH %TT I ffTTR ■5f|^RT^ ^ ?T^qfmJTT llvsil 

(For word meaning, see II. i, 6 pp. 203 and 204. There is only one .sentence more 
here, namely, t 

7. Brahma, the Wisdom-lord, Avill throw him beyond 
the Great Beyond, who knows Brahma, the Wisdom-lord, as 
away from (and not under the sway of the) Supreme 
Self. (Vayu), the PoAver-lord, will throw him beyond the 
Great Beyond, who knows the Power-lord as away from (and 
not under the sway of) the Supreme Self. The World- 
lords will throw him beyond the Great Beyond, who knows 
the World-lords as away from (and not under the sway of) 
the Supreme Self. The Shining Ones will throw him beyond 
the Great Beyond,* who knows the Shining Ones as away 
from (and not under the sw-ay of) the Supreme Self. The 
Veda-lords will throw* him beyond the Great Beyond, who 
knows the Veda-lords as away from (and not under the 
sw'ay of) the Supreme Self. The Elemental-lords will throw 
him beyond the Great Beyond, w'ho know's the Elemental- 
lords as away from (and not under the sw^ay- of) the Supreme 
Self. The All-lady (Laksmi) will throw him beyond the 
Great beyond, w'ho know's the All-lady as aw*ay from (and not 
under the sw*ay of) the Supreme Self. This Brahma, the 
Wisdom-lord, this Vayu, the Power-lord, these (lords of the) 
worlds, these Shining-Ones, these Lords of the Vedas, these 
(lords of the) Elements, this All-lady, verily, all these exist 
(there only), where (abides) this Supreme Self.—321, 
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MANTRA II. 6. 8. 

H qpTT ?r 

w, Sah^ the example w, Yatha, just as- Hanyamanasya, beaten. 

5 * 5 ^:, Dundubbeh, of the drum. 3i^i% Sabdan, the sounds (coming out of the 
drum, of itself), Bahyan, sounds proceeding from instruments other than 

the drum, such as tliose of Muraja, chiineSj <S:c. Giahapaya, in order to 

catch or perceive. Na, not. Saknuyatj is capable 5 may be able, u Tu^ 

on the other hand. Dundubheb, of the drum. Grahat?ena, by the 

perception, m Yt, or. Dundubhyaghatasya^ of the beating of the 

drum, ai^:, Sabdal. 1 , the sound, Grihltah, is caught^ is perceived. 

8. As, for instance, a person, who sees a drum being 
beaten, can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the drum, 
or takes them to be caused by the person striking the drum. 
_322. 

MANTRA IV. 5. 9. 

^ ^ U5.U 

5 ;, Sal, 7 , the example. Yathi, just as. v-.inwpwi, Dlimayamanasya, blown, 
^abkliasya, of the shell; of the conch, Sabdin, the sounds (coming 

out of the shell), stroni, B^hySiij sounds proceeding from something other than 
the shell, Grahatjiya, in order to catch or perceive, n Na, not. 

S'akunyat, is capable ; may be able. 3 , Tu^ on the other hand, shsw, ^ankhasya, 
of the conch, Grahaijena, by the perception or the knowledge, m Vfi,, or. 

Sallkhadhmasya, of the man blowing the shell, sp?:, Sabdah, the sound 
of the conch. Grihltab, is caught; is perceived. 

9. As, for instance, a person, who sees a conch being 
blown, can never mistake its sounds for those of some other 
external instrument, but takes them to belong to the conch, 
or takes them to be caused b}? the person blowing the conch. 
—323. 

MANTRA IV. 6. 10. 

Sah, the example, Yatha, just as. Vadyamanayai, played. 
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of the lute. (The fourth case ending for the sixth). Sabdfl,nj 

the sounds (coming out of the lute), Bahyan, sounds proceeding from 

instruments other than the lute, Graha^i^ja, in order to catch or perceive. 

B Na, not. awgBm ^aknuyfl.t, is capable; may be able, g Tu, on the other hand. 

Vfpayai, of the lute, Grahaoena, by the perception or the knowledge. 

Bi Vft, or. Vf 5 fi.vftdasya, of the man playing on the lute. Sabdah, the 

sound of the lute, Gribltah, is perceived. 

10. As, for instance, a person, who sees a lute being 
p]a 3 'ed upon, can never mistake its sounds for those of some 
other external instrument, but takes them to belong to the 
lute, or takes them to be caused by the player on the lute.— 
324. 

Note.—T he construction of tliese three Mantras, may be thus, for some of the 
editions read mm 5]^^, instead of 5i«^-the well-known instance is as w) 
from the sound (33^^) that has come out of it (smqrn), one is not able to perceive or know, 
^ of the drum when beaten (f'5^: but the sound is recognised 

51^ from the knowleclge either of the drum or of its beater, m) 

So in the other two. 

MANTRA IV. 5. 11. 

^ ^ ^=rwfftr 

\\%%\\ 

Sab^ it is. w Yatha, as. Ardaib, from fire made of damp wood. 

Abhyaliitat, greatly burning. Pritbak, of various kinds, Dlidmdb, 
smokes as well as sparks, Viniscbaranti, come out. Evam, tlius; 

so, ^ Vai, indeed. Are, Oh my dear wife. ^ Asya, this. Mahatab. 

great. Bhiitasya, of (from) Hayagrivaivbo is eternal, Niavasitam, come 

out; proceeded. v?m Etat, tlie following, Yat, which, Rigvedab, the 

Rigveda. Yajurvedab, the Yajurveda. Sdmavedab, theSamdveda. 
Atharv^ligirasah, the AtharvAhgirasa. Itihasah, history; the Pdhcha- 

rS.tra, the Mahabliarata^ and the Rdm^yatja, these pass by the name of Itihasa, 
though Pahchard,tra has again been enumerated by the word liloka. jru? Puranam^ 
the Puraijas ; these are eighteen in number. Vidyd., the science ( ). 

Upanisadah^ the Upanisads. ^lok4b» the Papcharfttra SamhitA. 

?7 
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STitr4i3i^ the aphorisms, such as Brahma Sutras. Anuvy4Wiy§.T)aiii^ 

the elaborate explanations ; notes. 5?m?qprif^ Yy4khyanani^ the explanations of the 
Vedas. wPt Etani, these worlds, such as Mahah (^:), &c. Sarvani, all. wsi 
Asya_, his. Eva, only. Nihsvasitani, creations, made as easily as .one 

breathes. Istam, the worship. |?i Hutam, the offering of the sacrifices. 

Asitam, giving away food, P4yitam^ giving away drinks. ^ Ayam, 

this. Lokah, worlds^, such as the earth, c^c. Gha. vr: Parab, the other. 

Lokah, the worlds^ siich as heaven^ &c. ^ Oha^ and. Sarv4bi»all. 

Bhfftani, the beings. Gha. Etani, these worlds, such as Mahat, Sec. 

Sarvani, all. ^ Asya^ His. Eva, only, fit: Nihsvasitani^ creations 

made as easily .as one breathes. 

11. As from, a blazing fire made of damp wood various 

kinds of smokes arise, so, indeed, my dear, come out as easily 
as breath from this great Hayagriva, the Rigveda, the 

Yajurveda, .the Samaveda, the Atharvangirasa, the Itihasas, 
the Puranas, sciences, the Upanisads, the Pancharatra 

Samhita, the aphorisms, the elaborate explanations (of the 
Vedas), the sciences of Isti and Homa sacrifices, the methods 
of making gifts of food and drink, the science of this world 
and of the next world, and the science of all elements, .yea 
all the rest have proceeded from Him only, as easily as 
breath.—325. 

mantra IV. 5. 12. 

?FT mhr fir?iT?rT\ ^Wqr 

f^^rkrf qi^r^^T^JT- 

n n II 

(For word meaning, see IP 4. 11, pages, 207 and 208) 

12. As the ocean is the sole receptacle of all the 
waters ; as the organ of touch is the sole receptacle of all kinds 


583 


iv ADEYAYA, V BEIHMANa, m, 326. 

of touch; as the tongue is the sole receptacle of all tastes ; 
as the nose is the sole receptacle of all the smells ; as the eye 
is the sole receptacle of colours , as the ear is the sole recep¬ 
tacle of all the sounds ; as the mind is the sole receptacle of 
all determinations ; as the heart is the sole receptacle of all 
sciences, so are the two hands the sole receptacle of all 
acts; as the organ of generation, is the sole receptacle of 
all pleasures; as the anus is the sole receptacle of all 
evacuations ; as the two legs are the sole receptacle of all 
motions; as the speech is the sole receptacle of all the 
Vedas.—326. 

AIANTRA IV. 6. 13. 

H ?I5S[r 

II U II 

6 Sa^ it. *iviT Yathd^ as. Saindhavaghaiiah, a mass of rock salt. 

Anantara^, that bas no distinctive inside. «nwi: Abahyali, that has no 
distinctive outside, Kritsnah, the whole being, Rasaghanah, quite 

of the same taste of salt, both inside and outside. Eva, only. Are, oh; my 
dear wife, Evam, so ; similarly, Ayain^ this. «tcbt Atma, the Atman. 

Anantarah^ devoid of any distinctive inside. Abahyah, devoid of 

any distinctive outside. Kritsnah, the whole Prajnanaghana, 

a mass of pure consciousness. ^ Eva, only ; Etebhyah> these, 

Bhutebhyab^ from the five gross elements, such as—earth, water^ &c, 
Samutthaya, growing; making his appearance, coming in contact with the 
material body. nrfB T4ni, those elements; the body consisting of those 
elements. Anu, following. Yinasyati, gets free; gets rid of the 

gross body. ^ Eva, in fact. Pretya^ when one has got rid of his 

material body, bsit Samjna, name or term for one who has got rid of the 
material body, b not. Asti, there is. Iti, this. Are, oh_, my 
dear wife. ssCir Bravimi, (I) tell (you), xm Iti. Y^jnavalkyah Yajna- 

valkya. Uvacha, said. % Ha. 

13. As a mass of rock salt has no distinctive inside 
nor outside, but is all a mass of taste of salt alone, so, verily, 
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this Atman has no distinctive inside or ontsidej it is alto¬ 
gether a mass of Consciousness. The mukta jiva, rising 
from these elements, again disappears with them. After 
the “ Great Passing Away,” there is no consciousness. This 
is what I have to tell thee.” Thus said Yajnavalkya.—327. 

MADHVA’S COMMENTARY. 

In Mantra 13 occur the words:—“ Sa yatha saindliava ghaiio aiiaii- 
taro avahyah, c^c.” Some have translated it as meaning :—“ As a mass 
of salt has neither inside nor outside/’ This is wrong, for a mass oi salt 
has an inside and an outside. The Commentator, thei*efore, explains it 
thus:— 

As there is no difference in the inside or outside of a mass'of salt, 
everywhere it is a mass of salt, and tastes salt, so, &c. 

MANTUA iv/s. 14. 

u ^ msi Trrt 

^ S^, that. Maitreyh Maitreyi. Uvacba, said. ^ Ha. wn 

Bhagav^n, oh my lord, mm Atra^ here- ^ Eva^ only, Ma, to me. 
Moh^ntam, the distraction called bewilderment, Apipipat, caused to 

obDain. mi Aham^ that unavoidable. Imani^ Him j the Paramtoian. m Na, 
not. Vijanati, does the jiva know, Iti. Sah^ he; Yajnavalkya. 

Uv4cha, said. ^ Ha. Are^ oh my dear wife- mi Aham^ I. Moham, 

anything bewildering, m Na, not. Bravlmi, tell 5 speak. Are, oh 

Maitreyi. mi Ayam, this, mxr^ Atma, Atman. Avinasi, indestructible, 

Anuchchhittidharma, of the nature of invariability or changelessness. 

14. Then said Maitreyi :—Herein your venerable 
self has thrown me into deej^ bewilderment. (If the mukta has 
no consciousness of anything external) then this mukta jiva 
does not know even the Lord Aham, '' I am that I am.*' 

Verily, I am not saying anything bewildering,’’ said 
he, Imperishable is, indeed, this Atman, and its nature is 
(such that its specific knowledge is) indestructible.”—328. 

MADHYA'S COMMENTARY. 

In Mautra 14 occur the words Na vtl aham imam vijdndtV 
This is the reading of Madliva. Other texts read it as vijd 7 idmi. However, 
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he comments on this reading. It is liable to misconstruction, £or 
others reading it as vijanami have translated it as Here, Sir, thou 
hast landed me in utter bewilderment. Indeed, I do not understand him.” 
Ihis is wrong, and so the Commentator says :— 

The correct reading is: “Nava ahain imam vijanati,” meaning— 
This mukta (jiva) would not know even the Aham, the Unavoidable Lord, 
(if there be no consciousness in mukti). “ Aham means Aheyam or the 
-Unavoidable, the Supreme Self. The mukta jiva would not know Him. 
So the preceding .sentence, “ atraiva rna bhagavan mohantam apipipat,” 
becomes harmonised. For it means “ here indeed you. Sir, have caused 
me to fall into the destruction, called Bewilderment, when you say there 
is no consciousness in mukti, for then all mukhta jivas would not know 
the Lord called Aham, the Unavoidable.” Thus it is established that in 
sentences like, “ aham Brahmasini, &c, ” the word ‘ ahara ’ means the 
Unavoidable, and does not mean “ I.” If ‘ aham ’ here meant “ I,” then the 
construction ought to have been, “ Aham vijdndmi," and not “ aham 
vijdn&ty" as it is here. So ‘aham’ here is a noun, standing in construc¬ 
tion with the verb vijdnAti, and it is not a pronoun. 


[An objectoi may say : But may not vijanati be an archaic form 
lot vijanami, for in the' Vedas a third person may be employed for the 
first person. To this, we reply, but that also cannot be. The startling 
statement of Y&jnavalkya was‘‘na pretya sanjnftsti.” He meant to say 
that in Mok$a, all bhiitas (prakfitic objects) are desti-oyed, so there can 
arise no consciousness of things external, and so he said : —In Mukti 
there is no consciousness.” He did not deny the presence of all conscious¬ 
ness, but only the special consciousness of bhutas or elemental knowledge. 
But Maitieyi, not understanding the real meaning of Yajnavalkya, thought 
that he denied all consciousness to muktas, and so she asked “ Atraiva, 
&c.” “If herein mukti there be no consciousness, &c., so if the sense 

be that.”—“ I donot know this Supreme Self,” how could this be an 
appropriate speech of Maitreyi. She ought to have said :—“ I do not 
understand you, Sii, when you say that the Muktas have no consciousness,” 
and not, “ I do not understand this Brahman.” Therefore, the meaning 
given above should be accepted, in order to make the question of Maitreyi 
consistent with the doubt raised by the assertion of Yajnavalkya. 

An objector may say The phrase, “nava aham, &c.,” is not a 
question raised on the saying of Yajnavalkya, that there is no sanjfi& in 
Mukti, but it refers to prajnanaghana of the preceding sentence, and 
means “atraiva,” that is, in this prajnanaghana, in this solid mass of 
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consciousness, there remains no safijha or separate consciousness in Mukti, 
and thus arose the bevvildertnent, why tlie individual consciousness should 
vanish, like a smaller light in a bigger light, in the universal consciousness. 
And so Maitreyi says :—‘‘ I do not understand this.’’ To this, we reply, 
it is not so. For here also, you take the assertion of Yajilavalkya as to 
there being no consciousness in Mukti, as understood in her question, 
even if it referred to prajnanaghana. And the same difficulty would 
arise here also, with the additional difficulty of .inserting the whole asser¬ 
tion of Yajilavalkya by way of ellipsis, to complete the sentence. 

An objector says :—Yajilavalkya had asserted, in a general way, 
that there was no consciousness in Mukti. How would that lead to the 
question, that Mukta would have no consciousness even of the Lord, called 
“I am that lam.” To this, we say, it is no objection at all. Tf Ya j na¬ 
val kya asserted in a general way, that there was absence of all conscious¬ 
ness in Mukti, then it follows, as a logical consequence, that a Mukta can 
have no consciousness of God even, and so the question of Maitreyi was 
very appropriate, wlien she said If here in Mukti, there be no cons¬ 
ciousness, then the Mukta jiva would have no consciousness of God (Aliain) 
even, and so you have thrown me into a fatal bewilderment. For, if the 
Mukta has no consciousness of anything external, then the consciousness 
of God would be only a subjective consciousness of the Mukta, and so 
a mere fancy and a niithya jfianaui.” This was the meaning of the 
question put by Maitreyi. 

MANTRA IV, 5, 15. 





H5rT% fcR 

^ ^ ft ?r ft 

fr ft ^ ^ ft^l% ft ^T c TT Wl: ^ 
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fq^fR m U 

aiRinnn n i\ u 

Yatra, when, ffr^ Dvaitam, different thing. (^ Dvita, separatednesa 
or difference between things ; and the things themselves, in which there is this 
difference, are called Dvaita, fga Dvita, separatednesa- Ah, those that have). 

Iva, as if. This word indicates the dependence of one (the objects of percept 
tion) upon the other, qqm Bhavati, is ; becomes, Hi, indeed, cm Tat, then. 
^cr: Itarah, the one; a man. Itavam^ the other; the objects, the objects of 
perception, snch as pitcher, &c. Jighrati, smells. Tat, titen. xnt: Itaral.i, 
the one ; a man. Itaram,-the other ; the object of perception, wiiq Pasyati, 
sees, qq Tat, then. Itarah, the one; a man. Itaram, tlie other; an 

object. Siri^ioti, hears, cm 'I’at_, then. %nx: Itarah, the one; a man. 

Itaram, the other ; an object, Abhivadati, says ; speaks, cm Tat, then. 

x^: Itarah, tlie one 5 a man. Xs\i Itaram, the others an object. ■^ 3 ^ Manute, 
thinks, cm Tat, then, x^x: Itarah, the one ; a man, x'^x Itaram^ the other ; an 
object, Sprisati, touches, cm Tat, then, x^: Itarah, the one; a man. xr{x 

Itaram, the other; an object, Pasayate, tastes, rm Tat, then, w: Itarah, 

the one; a man. Itaram, the other; an object, fq^nqrfu VijAnAti, knows; 
perceives, Yatra, where ; in such a Mukti which is the cessation of Avidya 
only. H Tu, only. TO Asya, His ; of the knower, of a sentient being, qq 
i^arvam, all; all the organs of perception, qnrqt Atm4, pure self ; soul. ^ Eva 
only Abhht, becomes. ^ Tat, then. ^ Kena, by which ; by which organ, 

or Indiiya. qi Earn, what; what object of perception. BtSu Jighret, can smell; 
is there the possibility of smelling, aq Tat, then. Kena, by which ; by which 
organ, qi Earn, what; what object- Pasyet, can see; may he be able to see. 
aa Tat, then. ^ Eena, by which ; by which organ. «k Earn, what ; what object. 

Sriijuyat, can hear; is there possibility of hearing, aa Tat, then. ^ Kena, 
by which ; by which organ. ^ Eam^ what ; what object. q?faq^ Abhivadet^ 
can speak, aa 'Far, then, ia Kena, by which ; by which organ. ^ Earn, what; 
what object, a^^^ra Manvita, can think, aa Tat, then. ^ Kena, by which ; by 
which organ, qi Earn, what; what object, Spyiset, touch, aa Pat, then. 

^ Kena.;, by which ; by which organ. ^ Earn, what; what object, ^a Rasayet, 
can taste, aa Tat, then, Kena, by which ; by which organ. Earn, what; 
what object, m^uaiqm Vijaniy^D know. ^ T'eiia^ by whom. x^\ Idam, this, 
qq Sarvarn^ all. mrorfa Vijanati, he knows, p Tam, him. ^ Kena, by what. 
f^HR ia, Vijaniyat^, he may know, a; Sal;i, that, vq; Esah, Visj^u ; the ParamAt- 
man. Iti, such ; touched with misery, like BrahmA. -q Ea, not. ^ li\, such ; 
not touched by misery^ like mukta Rama, q Na, not, Atma, Vismi. 113 ^: 

Agrlhyab, mcapnble of being grasped as a whole ; (incomprehensible), HI, 
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because. ^ Na, not. Grihyate, has ever been grasped or comprehended. 

Asiryal?, incapable of wearing out. Hi, because. ^ Na, not. 
Siryate, has ever worn out. swn: Asa^igah, such as does not come in contact 
(with anything foul), Hi, because. Ha, not. Sajyate, has ever come 

in contact. Asitah, free from bondage. n Ha, not. Vyathate, is 

subject to pain. Ha, not. Hiayati, is subject to destruction. Are, 

Oh, Maitreyi. Vijnat^ram, the knoAver ; one’s own self. ^ Kena, how. 

rasiRiiiTTi Vij^niy^t, should know, xfn Iti, in this manner, Uktanii- 

^tlsan^si, thou art instructed, Maitreyi, Oh, Maitreyi. ^ Are, Oh my dear. 

Etavat, so far extends. ^ Khaln, truly, Amptatvam, immortality. 

Iti. Uktva, having said. Y^jhavalkyah, Y4jnavalkya. 

Yijahara^ went away. 

15. AVhen there is a different thing, a dependent one, 
so to speak, then (it is) that one smells the other ; then (it is) 
that one sees the other ; then (it is) that one hears the other; 
then (it is) that one speaks the other ; then (it is) that one 
thinks the other ; then (it is) that one tastes the other ; then 
(it is) that one touches the other ; then (it is) that one knows 
or perceives the other. But when (as some say, it is the 
case in the Mukti which is the cessation of AvidyS only 
evei’ythiug of the sentient jiva becomes Atman only, then 
by which organ can the sentient jiva smell and what would 
he smell'? Then by which organ can the sentient jiva see, 
and what would he see ? Then by which organ can the 
sentient jiva hear, and what would he hear? Then by 
which organ can the sentient jiva speak, and what would he 
speak ? Then by which organ can the sentient jiva think, and 
what would he think ? Then by which organ can the sentient 
jiva touch, and what would he touch? Then by which organ 
can the sentient jiva taste, and what would he taste ? Then 
by which organ can the sentient jiva perceive, and what 
would he perceive ? How can the jiva know Him, the 
Param8,tman, through whose grace he knows or perceives 
all this ? This Paramatman is neither like BrahraS touched 
with misery; nor is He like Mukta Rama untouched by 
misery. This Atman is incapable of being grasped as a 
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whole, for no one has ever been able to grasp Him. This 
Atman is incajpable of wearing out, for He has never worn 
out. This Atman does not come in contact (with anything 
foul), for He has never come in contact (with anything foul). 
It is the nature of this Atman that He is ever free from 
bondage, that He never feels miserable and that He is never 
destroyed. (In short). Oh my dear wife, how should the jiva 
perceive his own self, the real knower ? In this manner, 
thou art instracted. In this, 0 beloved, in truth, consists 
immortality that the Mukta jiva should know the Lord in 
Mukti. Having said thus, Yajnavalkya went away.—329. 

Here ends the Maitreyi Bvdhmaitam. 

MADHVA’S COMMENTARY, 

[In Mantra 15 occnr tb6 words:—“ Etavad are klialvainritatvain 
iti, holctva Yajnavalkyo vijahara.” It has been translated others as 
meaning, “ Tlius far has been taught the means of obtaining Miiktt Hav¬ 
ing Said so, Y4jnavalkya went away into the forest.” This is Wrong. 
The Commentator, therefore, explains it :—] 

Verily, imnmrtality or moksa of the ever-conscious jiva consists in 
this,'that he should know, in mukti, the wisdom and the activities, &c., of 
the Supreme Self, and never be unconscious of Him. 

YAjnavalkya had already said before I do not tell thee anything 
bewildering. Thoti fanciest so, by not grasping rny real meaning.” So, 
in order to remove any false notions regarding Moksa, such as those of 
the Bauddhas, who hold that Mukti consists in the destruction of the atinan, 
he says :—AvinAsi va are ayam atma”—“ That self is verily imperish¬ 
able.” Similarly, to remove the false notions of the Vaijle§ikas, who 
hold that Moksa consists in the uchchheda or destruction of all specific 
knowledge, he says :—“ Anuchclihitti-dharma—its specific knowledge is 
never destroyed.” Similarly, the notion of those, who hold that pure 
consciousness, without any object of consciousness, remains in Moksa, is 
also misleading, and so the Commentator says, that there can be no con¬ 
sciousness without an object of consciousness. 

To prove this, he quotes an authority 

It is thus said in the Brahmatarka :—Moksa consists in knowing 
ViinUj and in knowing all objects and enjoying bliss .by the mukta jiva. 
If there were absence of such knowledge, where would there be any 
28 
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happiness in Mukti ? There can be no knowledge in the absence of an 
object of knowledge, in the absence of knowledge there results ifunyata 
or annihilation. Therefore, inoksa is always accompanied with objects 
of knowledge (in the shape of the various forms of the Lord), and its nature 
is eternal joy and happiness.” 


Here ends the commentary on Maitreyi Brdhmamm. 
A’ote:—Compare Chliandogya Upanisacl (VIII. 12. 3). 


^ ^ cT5r 






^ qqT JT^TliRT grfj 

sinirrgtfjt ii 



“ He, through whose grace, this released soul, arising from his last 
body, and having approached the Highest Light, is restored to his own 
form, is the Highest Person. The Mukta moves about there laughing, 
playing, and rejoicing, with w'oinen, with carriages, with other Muktas of 
his own period or of the past Kalpas. (So great is his ecstasy) that he 
does not remember even the person standing near him, nor even his own 
body. And, as a charioteer, is appointed by his master, to drive the 
carriage, just so is this PiAna appointed to drive this chariot of the body.” 

So also Ibid (VII. 25. 2) He who sees Him thus, thinks of Him 
tlius, understands Him thus. He always thinks the Self to be highest. He 
sports in the Self, He unites with the Self, has the Self for his joy,’and 
comes directly under the rule of the Self.” 


^So also in the same Upanisad (VII. 26. 2), there is this verse about 
released soul does not see death, nor illness, nor pain. The 
released sees everything and obtains everything everywhere. He becomes 
one. He becomes three, He becomes five. He becomes nine, and, it is said. 
He becomes eleven as well ; nay. He becomes one hundred and eleven and 
one thousand and twenty.” 


So also in the Br. Upanisad (I. .5. 9, page 94)“ He, who worships 
the Supreme Self alone as the Refuge, has (the fruits of) his works never 
exhausted. Whatever he desires, that even he gets from That Self (Hari).” 

So also in the Katha Upanisad (IV. 15.) :—“ As pure water poured 
into pure water becomes like that, 0, Gautama, so even the Itmfi (or 
ruler of all the) Munis, who are knowers, becomes like-that Param-ltaman 


(Brahman, but not identical with him). 

iVote.-The Atma in this verse refers to the chief Vayu, and it means that this Vayu 
who^is Atma or Lord of wise sages or Munis, when liberated, only gets similarity with 
the Supreme Seif, but not identity with the Supreme. 
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Similarly, in the Mundaka Upanisad (III. 1. 3) “ When the jiva 

sees the golden-coloured Creator and Lord, as the Person, from whom 
Brahma comes out, then the wise, shaking off virtue and vice and 
becoming free from Avidya, attains the highest similarity." 


not similarity, but 

not Identity with the Supreme Self. This similarity implies that the Mukta experi;nces 
all kinds of Bhogas or enjoyments. 


So also in the Gitd (XIV. 1 and 2)I will again proclaim that 
supreme V isdom, of all wisdom the best, which having known, all the 
Sages (Munis) have gone hence to the Supreme Perfection. 


Having taken refuge in this Wisdom and being assimilated to My 
own nature, they are not re-born even in the emanation of a universe nor 
are disquieted in the dissolution.” 


So also in a Purana wc have the following verse;_ 

’'T filsT ar ■sr i 

’ar *}5r ii 

“Where there does not exist either Rajas (Mobility) or Taraas 
(Inertias nor does exist where the mixed Sattva, nor where does Time has 
his power, where even MSyA does not go, what to say of others, there exist 
the Lord Han and his followers, consisting of Suras and Asuras, who are 
engaged in the constant worship of that Lord.” 

So also in the following verse :— 

i 

All these extracts Loin ^ruti. Smiiti, ItihSsas, and Purauas show that 

even in Nirguna Mukti, there are enjoyments after the attainment of 
such Mukti. 


[An objector says“ This last extract shows, that Muktas have 
a body, and so also the exLact from the Chhandogya Upanisad also shows 
that the Muktas have various kinds of enjoyments. On the other hand, 
there are authorities to the effect that the Muktas have no body. How 
do you reconcile them ?” To this the Commentator answers .—] 

The Muktas are said to be Arfariri or bodiless, in this sense that 
they^ have no bodies consisting of PrSkritic matter, namely, of matter 
consisting of Sattva, Rajas or Tamas. Their bodies are of super-matter 
namely, Chidananda matter, or matter consisting merely of intelligence* 
and bliss. The Muktas have no sense organs, they do not consume any 
food, nor excrete any thing, and their bodies constantly give out sweet scent 
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Atha Vamsa Brahmanaji. 

MANTRA IV. 6. 1. 

^nt II ^ II 

from Pantim^sya (we), Pautimasyah^ Pautima^a. 

Gaupavaaat (was tlie disciple) of :Gaivpavana, Gaiipavanab, Gaupavana. 

PautimasyM (was the disciple) of Pantimasya. PautimSsyah^ 

Pautiin^sya, Gaupavandt (was the disciple) of Ganpayana. Gaupa- 

vauab^ Gaupavana. KansikA<t: (was the disciple), ofKau^iha. 

Kau^ikab, Kaotsika. Kauijdii^y^l^ ('vas the disciple) of 

Kaundinyah^ Kavji?dii^ya- sirRi^ti ^andily^t (was the disciple) of Sandilya. ?nf%5q: 
S^ndilyah, ^indilya. Kausikat (was the disciple) of Kauj^ika. ^ Cha. 

Gautamah, Gautama. ^ Cha^ and. %?pim Gautam^t (was the disciple) 
of Gautama. 

1. Novv follows the stem :— 

(1) (We) from Paxitimasya. 

(2) Pautimasya from Gaupavana. 

(3) Gaupavana from Pautimasya. 

(4) Pautimasya from Gauj)avana. 

(5) Gaupavana from Kausika. 

(6) Kausika from Kaupdinya. 

(7) Kaundinya from b’andilya. 

(8) S'andilya from Kausdka and Gautama. 

(9) Gautama. 

MANTRA IV. 6. 2. 

^?l%5RTT^TT%%^?fT iTT»?rfeT»qf Tihl^r- 

^rw: qrOT^rfe^jjRqnrWm# qpqWjr- 
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^n!n^5TqnT?T[: eFr^JTR^;Er^;;f: ^r%^- 

II R U 

«rM3wirt The^ line from Agnivesya. Agnivesyalj, Agnivesya. 

from GArgya. Gargyah, GArgya. »imifa Gargyat (was the disciple) of 

GArgya. iw5: GArgyah, Gargya. %rPim Gautamat, (was the disciple) of Gautama. 

Gaotamah, Gautama, SaitavAt (was the disciple) of Saitava. 

Saitavah, Saitava. iiwnpiiirora PArAsaryAyanAt (was the disciple) of PArasaryayana. 
<iro5P*TO: ParAsaryAyajjali, ParAsarayana. <ipihiiira GArgyAyapAt (was the disciple) 
of GArgyayapa "luihinr; GArgAyanah, GArgAyapa agw+im: UddAlakAyanah, 
UddalakAyana. UddalakAyana. JAbAlAyanAt (was the disciple) 

of JaliAlAyana. 3n=iranB: Jabalayanah, JabAlayana. MAdhyandinAyaiiAt 

(was th e disciple) of MAdhyan. ’lu-iiPi^nsi: MAdhyaiidinayanah, MAdhyaudinAyana. 

SaukarayapAt (was the disciple) of Sauliarayapa. SaukarAyanal?, 

SaukarAyapa. isisuwiu KAsAyapAt (was the disciple) of KAsAyapa. 'sianw: KAsA- 
yapa^, Ifasayapa. tjuiniisniii SayakAyanAt (was the disciple/ of SAyakAyana, 
pwbuh: SAyakAyanab, SAyakAyana. KausikAyaneb (was the disciple) of 

Kausikayana. IkfireraPi: KauiikAyanib, KausikAyani. 

2. From Agnivesya : — 

(10) Agnivesya from Gfii’gya. 

(11) Gargya from G§,rgya. 

(12) Gargya from Gautama. 

(13) Gautama from Saitava. 

(14) Saitava from Parasaiyayana. 

(15) PaiAsary§.yana from Gargyayana. 

(16) Gargyayana from Uddalakayana. 

(17) Uddalakayana from Jabalayana, 

(18) JabaMyana from Madhyandinayana. 

(19) Madhyandinayana from Saukarayana. 

(20) Saukarayana from Kasayana. 

(21) Kasayana from Sayakayana. 

(22) Saj'akayana from Kausikayani. 

(23) Kausikayani. 

MANTKA IV. «. 3. 
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srr^'^^RF^: 

RcRT^^RRR: 'r^R%?T: ^ 

^W. U ^ U 

?% «ng a i ^iim It \ II 'gg^5«ir!i: ii« ii 


^c^Rp??: Ghvitalcausikal^^ Gyitakausika (the line from) Ghritakau- 

sikal;, Gritakau^ika, vi < ii (i^?^f< ard Pardsary^yanat (was the disciple) of P^r^sarya- 
yana. trnTsw?^: Panisaryayapal?, Ptei^aryaya^a. ’tiwjIh Pardsaryat (was the 
disciple) of Piir4sarya. Pdrasaryah^ Pdrdsarya. Jatukar^jyat (was 

the disciple) of Jatukarjjya. ^snm^: Jatukar^yal?, Jatukarnya. Asur^ya- 

5 S,t, (was the disciple) of Asur4yat?a. Asui%at?ah, Asuraya?a. Oha. 

mmn Ydskat (was the disciple) of Yaska. ^ Oha, and. Traivarnih, Trai- 

var^ji. Traivarnel?_^ (was the disciple) of Traivaroi. Aupapancha- 

dhanih, Aupapahchadhani. Aupapahchadhanel? (was the disciple) of 

Aupapahchadhani. Asuril^^ Asuri. Asureh (was the disciple) of Asuri. 

Bhdradvdjah, Bhdradvaja. >it<§raw Bhdradvajdt (was the disciple) of Bharad- 
vaj. Atreyah^ Atreya. Atreydt (was the disciple) of Atreya. Mdntih, 

Mdnti. Mdnteh (was the disciple) of Manti. Gautamab, Gautama. 

Gautamat (was the disciple) of Gautama, ^rr^: Vatsyab, Vatsya. ^ 
Vdtsyat (was the disciple) of Vdtsya. sitfei; ^andilyab, Sandilya. Sandil- 

ydt (was the disciple) of Sdndilyn. Kaisoryah Kapyah, Kaisorya Kapya. 

Kaisoryatkapydt (was the disciple) of Kai^oryakapya. Kumd- 

raharitab, Kumdrahdrita. Kumdrahdritat (was the disciple) of Kumara- 

harjta. wr. Galavah, Gdlava. Gdlavdt (was tha disciple) of Gilava. 
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Vidarbhikaun(Jinya^, Vidarbhikaundinya. Vidarbhikaun(j[i- 

nyat (was the disciple) of Vidarbhikaundinya. Vatsanapadbahhravah, 

Vat8anap4dbabbrava. Vatsanapatobabhravat (was the disciple) of 

VatsanapMb^bhrava. Panth4saubharah^ Panth^saubhara. Inncm 

Panthabsaubhardt (was the disciple) of Panthasaubhara. Ayaeya 

Afigirasah, Ayasya Afigirasa. Ay^sy4d4figirasat (was the disciple) of 

Ay^sya Angirasa. Ahhfltistvastrah, Abhfltistv^stra. Ahhtite- 

stvastrat (was the disciple) of Abhfitistv^stra. Visvarupstv^strah, 

Visvarflpastvastra. Visvarflpattv^strat (was the disciple) of Visvarfl- 

pastvastra. As'dnau, the two Asvins. Asvibhy^m (were the disciples) 

of the tw^o Asvins. Dadhayfinatharva^ah, Dadhyan^atharvaija. 

Dadhichaatharvapat (was the disciple) of Dadhya6i;iatharvana. Atharvadai- 

vah, Atharvadaiva. AtharvaijodAivAt (was the disciple) of Atharvadaiva. 

Tjrj: TiTvi^; Mrityuh PiAdhvamsaiiah, Mrityupradhvamsana. ^7%: Mrityo- 

pradhvamsanat (was the disciple of) Mrityu pr4dnvarneana. Pradhvamsanah, 

Pradhvamsana Pradhvamsanat, (was the disciple of) Pradhvamsana 

wsuft: Ekapsih, Ekapsi. Ekariseh (\vas the disciple of) Ekarisi- 

Viprachittib^ Viprachitti. (was the disciple of) Viprachitti. wjfg: Vyastil?, 

Vyasti, Vyasteb, (was the disciple of) Vyasti. Sandruh, San4rn. 

Sanarob, (was the disciple of) Sanaru. Sandtanab, Sanatana. Sana- 

tanAt^ (was the disciple of) SanAtana. Sanakab, Sanaka. Sanakat ^'was 

the disciple of) Sanaka. Paramesthi, Paramesthi. Paramesthinah 

(was the disciple of) Paramesthi. Brahma, Brahma, Brahmanafi (was 

the disciple of) Brahm4. Svayambhu BrahmaQe, to Svayambhu Brah¬ 

man Namabi salutatioijs. 

(23) From Ghritakausika. 

(24) Gkritakaiisika from Parasaryayana. 

(25) Pardsaryayana from Parasarya. 

(26) Parasarya from Jatukarnya. 

(27) Jatukarnya from Asurayana and Yaska. 

(28) Asurayana from Traivani. 

(29) Traivani from Aupapanchadhani. 

(30) Aupapanchadhani from Asuri. 

(31) Asuri from Bharadvaja. 

(32) Bharadvaja from Atreya. 

(33) Atreya from Manti. 

(34) Manti from Gautama. 

(35) Gautama from Gautama. 

(36) Gautama from VStsya. 




696 


BRIHADA BANyA KA-UPAniSAi:). 


( 37 ) Vatsya from S'andilya. 

(38) Sandilya from Kaisorya Kapya. 

(39) Kaisorya Kfi,pya from Kumarahmita., 

(40) Kumaraharita from Galava. 

(41) Galava from Vidarbhi-kaundinya. 

(42) Vidarbhi-kaundinya from Vatsanapat Babhrava. 

(43) Vatsanapat Babhrava from Pantha Saubhara. 

(44) Pantha Saubhara from Ayasya Angirasa. 

(45) yVyasya Angirasa from Abhuti Tvastra. 

(46) Abhuti Tvastra from Visvarupa Tvastra. 

(47) VisvarfijDa Tvasp’a fj'om Asvinau. 

(48) Asvinau from Dadhyak Atharvana. 

(49) Dadhyak Atharvana from Atharvana Daiva. 

(50) Atharvana Daiva from Myitvu Pradhvaihsana. 

(51) Mi'ityu Pradhvariisana from Pradhvaihsana. 

(52) Pradhvariisana from Ekarsi. 

(53) Ekarsi from Viiarachitti. 

(54) Viprachitti from Vyasti. 

(55) Vyasti from SanSru. 

(56) San^ru from SanStana. 

(57) Sanatana from Sanaka, 

(58) Sanaka from' Paramesthin. 

(59) Paramesthin from Brahman. 

(60) Brahman is Svayambhu, self-existent. Adora¬ 
tion to Brahman. 

Here ends the Sixth Brdlimandm. 

THE BHASYA ON THE VAMSA BRAHMANAM. 

Sometimes those of superior caste or order may easily receive ins¬ 
tructions from those of the inferior caste or order ; and such a conduct is 
no way prejudicial to their superiority. 

So in this Vaihj^a BrAhman^ the teachers are not alwaj^s of superior 
order to the students ; for example, the Atharvams are no way of higher 
order than the two Ai^vins. 

Here ends the Vamsa Brdhnaxidm. 

He7*e ends the. Fourth Adhydya, 


FIFTH ADHYAYA. 

irsiw HiSToiq^ I 

First Beahmanam. 


MANTRA V. 1. 1, 


II ^ ^ ^ 5^?lf 

f ^tT5?TT?T^lft3^> %¥?HH 


SWT ^snun II \ II 

Slf Om, the Lord Vispu. -n^: Adab, that; the original one, the Root-form 
from which all Avataras descend. yS' PhrDam, FULL, Idam, this- the 
Avat4ra-form. wi Pftrpani, FULL; the whole, iniifa Pftroat} from the Full or 
Whole ; from the Great Original or Root-form, gi' Pfirnam, the Full or Whole • 
the Avatara-form. Udachyate, issues out; proceeds. ?;SuiPurpasya, of 

? i Original, the Root-form." Parpam,’the 

Full the Avatara. 5n?ui Idaya, taking; being one with; withdrawing in Himself. 
Un Phrijam, the Full j the Great Original or the Root-form.' Eva only 
^ Avasisyate, is left; remains. 3lt Om, Woven, in Whom all guQas are woven 
Full in all the qualities? the Lord Vispu. H Kham, AU-illumination; AH- 
hght. B51 Brahma, the all-spreading j All-pervading. ^ Kham, the All-bliss. 
^ Purapam, without beginning. VAyuram, the giver of delight to 
Vayu. ^ Kham, renowned, vfu Iti, so. SSKsmafija; Kauravy4yapiputrah the 
son of Kauravy&yaplj Balabhadra. Ahasma, said, wi Ayam, that! the 

Param4tman. Vedalj, Veda; of the form of knowledge. Hfwm: Br4hman4h, 
the Br4hmapas. raj: Vidulj, know. I^Vedena, through the Veda, through 
the Lord, called Veda, or All-knowledge, vn Ena, it is instrumental singular of 
the form of « " A,” which means free from all fault, from this « the Alpha, ira 
Yat, which. Veditavyam, should be known. 

1. That (Root-form) is Full, this (Avatara-form) is 
1; from Full, the full emanates. When this full is with- 
.rawn in that Full, the Full alone remains. 

29 



598 


BBIEABA baeyaxa^xjfaeibab^ 


Om Brahman is All-light, He is the ancient All-bliss, 
He is the renowned in whom Vayu ever-delights; thus 
said Balabhadra, the son of Kauravyayani. He is called 
Veda also, or All-knowledge. The Brahmanas knew all that 
could be known through this Veda (the All-knowledge), 
called ^ (Alpha, the Faultless).—329. 

MADHYA’S COMMENTARY. 

All the Avataras of Maha Visnu are all full (in all their powers). 

In the previous four Adhyayas were described certain Vidyas or 
methods of meditation. In the last two Adhyayas are being mentioned 
miscellaneous matters which are supplementary in a way to those Vidyas. 
In a previous Adhyaya it was said that in the Hita Nadi there dwells the 
Lord Visnu, in his various Avataras, having different coloum, white, blue, 
red, green, etc. So the question arises that the original form, the Mdla- 
rhpa, and the Avat^ra-iApa or manifested form, being prior and 
posterior in time, one must be superior to the other, one must be 
Pf^rna or full, and the other must be Apurna or incomplete. To [remove 
this misconception, the rfruti says that both these forms, the Mula-rupa 
and the Avatto-rupa are Purna or full and infinite. Therefore, the Com¬ 
mentator says:—) 

The AvatAras of Mah^ Visnu are alT said to be Purna or Full. 
Full is also tlie Mfila-form, called the Param-rupam, or the highest form. 
From this FULL or the Highest Form come out Avataras, who are also 
Purnas or Full. 

All these Avataras are equally Full or perfect, lihe the original Form. 
The specific difference between them and theMula Form consists in this, 
that one (the Mula Form) is prior in time, and the other is posterior in 
time, so far only as manifestation is concerned. One is not superior to 
the other, because they are One, Neither in time, nor in space, nor in 
powders, are they superior or inferior to one another, in any respect. 

When the Full, belonging to the Mula Form or the Root-Form, 
withdrawing within himself the other Purna or Full, namely, that which 
is hnown as the Avatara-form then, there remains the FULL alone. 

Now arises the question that at Maha-pralaya, Brahm^ and other 
high deities, withdraw within themselves all Jivas lower than themselves. 
Does the FULL (the Root Form), in the same way, withdraw the other 
Avat^ra Forms within himself ? If so, how can then these Avatara Foi 
be said to be full. To this the Commentator answers :— 
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In the case of Avataras, like Krisna and others, the word Laya or 
dissolution does not mean anythijig more than their becoming invisible to 
ordinary human sight, and their ceasing to perform the ordinary Avatara 
activities, such as those of protecting the world by lessening the weight 
of misery and sin under which the world is groaning. The Avataras do 
not become Laya in the Maha Visnu, as the divas become Laya in Brahma 
at the time of Pralaya. 

(The author now explains the mantra Om Khara Brahma, Khain 
Buranam, Vayuram Kham :—) 

Visnu is called Om, because in Him are all the qualities woven 
(otam). He has been called Kham, for the first time, on account of His 
being All-light ; and He has been called Brahman, on account of His being 
AU-pervading. He has been called Kham, for the second time, as He is 
All-bliss. He has been called Purna, because He has no beginning. The 
Paramatman is called Vayura, because He gives delight (ra) to Vdyu. 
He has been called Kham, for the third time, on account of His being 
Khyfita or renowned. Kauhineya revealed this mantra (Om Kham 
Brahma, etc.). He is called “Veda,” because His form is knowledge and 
the Brahmanas know him as Veda or knowledge. 

(The next sentence is “ Vedenaina yad veditavyam.” It consists of 
die following words:—“Vedena,” through this Veda of All-knowledge,” 
“ena,” through A (ena is the instrumental singular of V meaning 
faultless). This the Commentator now explains. 

On account of being faultless, the Lord is called A. Through this 
All-knowledge (Veda) and through this A, is to be known everything else 
which is to be known. 

The daughter of Bahlika is Rohini. Her son is Balabhadra. There¬ 
fore, he is called Kauravyayani-putra, because Rohini is another name of 
Kauravyaynni. 

Eere ends the First Brdhmaxfam. 

sirsraui, I 

MANTRA V. 2.1. 

rT u % u 
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m: Trayal?, th.ree kinds- Pr4japaty§,b, the sons of Prajapati Brali- 

ma. Devab, the Devds or angels or Super-human beings, Manusydh, 

men or human beings. Asur^h, the Asuras, or demons or inhuman beings, 

irainitr Praj4patau, the Praj4pati, near Brahma. * Pitari, near their father. 

Brahmacharyam, taking the vow of a Brahmacharin, or a student. Usub, 
lived. Brahmacharyam, the life of a Brahmacharin ; the period of the 

student life. Usitv4, having lived ; having completed. Devdh^ the 

Devas. 953 : Ochuh, said. BhavAu, the Venerable Sir. Nab, to us. 
Bravitu, he pleased to instruct. Iti. Tehhyab, to them ^ to the Devas. 
^ Ha, verily. Etat, this. Aksaram, syllable. ? Da, da. ^ Iti, thus. 
Uvacha, said (Brahma), mrfw Vyajnasistha, have you all understood. ^ Iti, 
so asked Brahma. Vyajh4sisma (we) have understood it. ^ Iti, thus, 

era: Dchubi said (the Devas). Ddmyata, do you all restrain your desires ; he 

humble and egoistic and proud, Iti, so. Nab, to us. Attha, sayest 

(thou), Iti, so said the Devas. ^ Om, yes Iti, thus. ^ Ha, indeed. 

Vyajndsista, (you) have all understood, Iti. Uvacha, replied 
(Brahm4). 

1 . The three-fold offspring of Brahma, viz., the Devae, 
the men and the demons, lived as Brahmacharins (students) 
with their father, Prajapati. After completing Brahma- 
charya (studentship), the Deyas said : “ Sir, be pleased to 
instruct (us),” He told them this single syllable Da, and 

(asked them): “ Have you all understood it ? ” The Devas 

replied, “ we have understood (it). ‘Do you be humble,’ so 
you told us,” “ Yes, you have all understood it,” said 

BrahmS.—330, 

MANTRA V. 2. 2. 

^ ^ 1 ^- 

II R II 

m Atha, then, Enam, Him; Brahm^. ’iw: Manusyab, men. ^ 3 : 
Ochub, said, Bhavan, the Venerable Sir. Nah, to us. Bravitu, be 
pleased to instruct, Iti. Tebhyab, to them ; to the gods.. v?m Etat, this. 

Aksaram, syllable. ^ Da, the letter da- Iti. Uvacha, said (Brahm4). 

Vyajnasistha, have you all understood ? xfn Iti, so asked Brahma, 
Vyajnasisma, (we) have understood it. Iti. era: 0chub» said (the men). s[pi 
D atta, do you all give away ; be charitable. ^ Iti so. Nab, to us. Attha, 
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^yest (thou) ^ 80 said the meu. ^ Om, yes. ^ Iti. Vyajh4si8tha, 

(you) have all understood, ^fu Iti. Uvadia, replied (Brahma). ? Ha. ’ 

2. Then, the men said to Brahma : “ Sir, be pleased 

to instruct (us).” He told them the same syllable Da, and 
(asked them) ; “ Have you all understood it ?” The men 

replied : “ We have understood (it); ‘ do you all offer gifts ’ 

so you told us.” “Yes, you have all understood it,” said 
Brahma.—331. 


MANTKA V. 2. 3. ' 

qin qqn^fcT n \ u 

II II. 

wAtha,then. <!u Enam, Him; Brahma, ouv; Asui-ab, the Asuras • the 
demons, av: Uchub, said ? Ha. Bhavan, tie Venerable Sir. n: Nab to 
us. a *3 Bravitu, be pleased to instruct, xfh Hi. Tehhyab, to them ; to the 
demons, vua Etat, this, mi Aksaram, syllable. ? Da, da. tIu Hi. Uvacha 
said (Brahma). 5 <rai%at Vyajiiasijtha, have you all understood it? tfu Iti, so 
asked Brahma. «TOire«i Vyajfiasisma, (we) have understood it. Tft Hi. 
Uchub, said (the Asuras). Dayadhvam, have clemency ; be merciful. ^ Hi' 
so. u: Nab, to us. Attha, sayest (thou), Hi, so said the demons. ?)f 
Om, yes. Tft Hi. s<rai %3 Vyajftaei§tha, (you) have all understood, ffu Hi. 
UvAcha, replied (BrahmA'. 5 Ha. nu Tat, therefore, vim Etat, this; this in¬ 
struction. vn Eva, only, vm EsA, this, Daivl, heavenly. m^Vak, voice. 

Api, also, vurfvrj: Stanayitnub, the thunder, Anuvadati, imitates • 

repeats. ^ Da. ? Da. ? Da. rfn Hi, in this way. DAmyata, do you all 
restrain your desires ; he humble, sw Datta, do you all give away ; he generous. 

Dayadhvam, be j'ou all element; be merciful, vft Iti. na Tat, therefore 
vim Etat, these, uv Trayam, three. fiiSa Sik?et, one should learn ; one should 
practise, ipv Damam, restraint, humility, DAnam, giving away charity. ^ 
Day am, clemency ; mercy. ^ Iti. 

3 . Then, the Asuras said to Brahma: “ Sir, be pleased 
to instruct (us).” He told them the same syllable “ Da,” (and 
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asked them): “ Have you all understood (it) ? ” “ Be merci¬ 

ful, so did you tell us, replied the Asuras. “ Yes,” you 
have all understood it,” said Brahma. Therefore, this 
thunder, the voice from heaven, repeats (the instruction), 

“ Da ” “ da,” “ da ;” “ Be humble, be charitable, and be 

merciful ” 

Therefore, let everyone learn these three (virtues), 
humility, charity and mercy.—332. 

MADHYA’S COMMENTARY, 

(In this Brahnianam is being taught that which must be practised, 
in order to gain Mukti, by all living beings in general. The question 
may arise that the Lord, when He created the Devas, the men and the 
Asuras, had allotted to them, at the same time, their respective duties. 
Why did these beings then go to Brahma, to learn their duties. To this 
the Commentator answers :—) 

Visnu had ordained, from before, the duty of giving knowledge to 
the Devas, as well as the giving of the fruits of Karmas (together with 
the duties of mercifulness and humility). He had taught men and Asuras 
all the three duties, namely, charity, humility and mercy. It was, in order 
to learn the particular duty that they went to Brahmd. The Devas, the 
men, and the Asuras again went to Brahmd and asked him to teach them, 
in order that there might be an increase in their merit. The Devas put 
the question, because they, already having great power and lordliness, were 
liable to become proud. So they were taught by Brahma the one duty, 
Dama, as their paramount duty, namely, not to be proud, but to control 
their Ahafikara. This was taught to the Devas to increase their good 
qualities of knowledge and devotion. For the Devas are naturally 
endowed with knowledge from their very beginning, as Aparoksa or 
intuitive knowledge ; so they were taught this further duty, in order to 
get higher bliss, Mukti. Through ordinary knowledge is obtained the 
ordinary Mukti, which consists in the cessation of transmigration. 

Similarly, to the men was taught the duty of giving charity or D4na, 
as the duty of Dama or humility was taught to the Devas. This Dana 
was taught to men not to increase their Moksa-bliss (as was the case with 
Devas), but it was taught to them as a means of getting knowledge 
(Jnanam) and, through this knowledge, to get Mukti. The Danam or 
giving, ordained to men, is said to be the giving of offerings, etc.^ to 
Devas, guests, the poor, etc- 
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The duty taught to Asuras was Daya or mercy, not that they might 
get Mukti, for Asuras can never get Mukti, hut this DayA was taught to 
the Daityas, in order that it might delay their fall into the Darkness, 
which is their ultimate goal. 

Here ends the Second Brd}imai).am, 


MANTRA V, 3. 1. 

^ II Ml 

^<Jl4 snsnnn ii ^ ii 

w: Esah, He. Jisiwft: PrajApatih, BrahmA. It also means the Lord Hari. 
’la Yat, who. ^ Hridayam, Hridaya. -jns Etat, it. bif Brahma, the Brahman ; 
the Full, Etat, it. efB Satyam, the true. The form of all good qualities! 
Good, tra Tat, that, Etat, this j this name, Hridayam, Hridaya. 
Tryakearam, consisting of three syllables- ffS Iti. ? Hri, Hrl. It means the 
acceptor of a share in the sacrifice, tfh Iti, this, m Ekam, one. Aksaram, 
syllable, b: Yah, who. vu Evam, so. ^ Veda, knows. Asmai, to" him! 

Svah, kinsmen, b Cha. Anye, others, b Cha, and. Abhiharanti, 

bring; supply the objects of desire ? Da, the syllable da ; the giver of know¬ 
ledge. Iti, this. Ekam, one. Aksaram, the syllable, q; Yah, who. 
^ Evam, so. Iq Veda, knows ; worships, meditates upon, Asmai, to him. 

Svah, kinsmen, q Cha Anye, others, q Cha, and. Dadati, give j taking 
away the objects of his desire from others, i Yam, the leader or guide to Heaven, 
qin Iti, this, m Ekam, one. qraq Aksaram, syllable, q; Vah, who. qq Evam, 
so. ^ Veda, knows, qqn' Svargam, Svarga or heaven: Mufcii. %qi Lokam 
world, qiu Eti, goes. 

1. He is the Prajapati (Lord of creatures), who is the 
Hridaya (Heart). He is Brahman, the Full, He is Satya, the 
Good. That word hridaya consists of three syllables. Hri 
is one syllable. To him, who knows Him as Hri (the 
Acceptor of sacrifice), do all his kinsmen and others carry 
(his objects of desire). Da is another syllable. To him, 
who knows Him as Da (the Giver of kpowledge), do all his 
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kinsmen and others give (his objects of desire). Ya is 
another syllable. He, who knows Him as Ya (the Leader or 
■guide to Mukti), goes to the Heaven-world.—333. 

MADHVA’S COMMENTARY. 

(The author uow describes tlie form and nature of the Four-faced 
Brahma, mentioned in the previous Brahmauam, In the present Brah- 
manarn, this Brahma or Prajdpati is called Hridaya or heart. The author 
explains this word, and shows why he is called Hridaya. He is so called, 
because of the three-fold activities denoted by the three syllables of this 
word ; namely, Hri, Da, and Ya. Hri means that which takes away, it 
comes from the root Hfi, meaning to carry away. Da means to give. And 
Ya comes from the root I,and means to go. Therefore, the author 
says:—) 

** Bralimd is called Hridaya, because it is He who receives (harana) 
or realises His share in the sacrifice. Because it is He who gives (dadati) 
^fiSna or knowledge, etc., to others ; and because it is He who goes (eti) to 
the Lord Paramdtman directly and without any mediation. The man 
who knows how BrahmS is Hridaya, becomes an object of Hfiti, D4na 
and Svarga-Y^na, i a., his kinsmen supply him with the objects he wishes 
for, by collecting them from other persons ; his kinsmen give away to him 
the objects he wishes for; and he goes easily to the Lord Paramatman.” 
Thus it is in the Nirnaya. 

Though the word Hfidaya has been applied here to Brahma, and 
though the word Prajapati has also been so explained, yet these words 
are applicable to the Supreme Self also, because the epithets Satyara, etc., 
are primarily the qualities of Brahman. 

Here ends the Third Brdhmana* 


MANTRA V. 4. 1. 

^ m lUII 

I! 

(1) Tat^ all-pervading, uniform. That. % Ha, because, verily, said to be. 
’Wu(l) Etat, this; the Param^itman. vw (2) Etat, this. ^ Eva only. ^(2) 
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Tat, such nnp, like unto that, such like. ^ Eva, only: well-known=fl.khyam. ^ 
Satyam, the truth; the Lord Vasudeva. Asa, was. « »i: Sa, yalj, whoever, n 
Ha, verily, vri Etam, this, ’na Mahat, great, va Yajnam, the object of worship, 
worshipful, adorable. Prathamajam, the first-born, aw Satyam, the true ; 

the object of attainment of those that wish for Mukti ; the Lord Yfisudeva. sib 
B^ ma, the Brahman, Iti. ^ Veda, knows, a: Sail, He. m Imftn, these, 
thsinj Lokan, the worlds; Hharma, Jnana, and Sfidhaubhumi, mentioned in the 
Yogasastra. Jayati, conquers, s; Yah, whoever, va Etam, this. a?a Mahat, 
great. awYajnam, the object of worship. Prathamajam, the first-born, 

aw Satyam, the object of attainment of those that wish for Mukti; the Lord 
vasudeva. sp Brahma, the Brahman, Iti. vs Evam, in this way. ^ Veda, 
knows. siSi Asau, that world ; Paraloka. fSui; Jitah, conquered, vs Inu, as if, 
even. waaAsat, has been, aw Satyam> the Lord VAsudeva. certainly’. 

Brahma, the Brahman. ^ Eva, only. 

1 . That (all-pervading and changeless Brahman) is 
alone, indeed, such (changeless and all-pervading). The 
same was verily the True, the Lord Vdsudeva. He who 
knows this Great, Adorable, First-born, as the True Brah¬ 
man, he conquers all these worlds. That (other world) also 
has, as if, already, been conquered by him, who knows this 
Great Adorable, First-born as the True Brahman. 

(Foi Vasudeva, called) Satyam Brahma is True and 
is, indeed, the only Brahman (the only only object of true 
worship).—334. 

MADHYA’S COMMENTARY. 

(In this Mantra, the AvatAra of the Lord, called VAsudeva, is des¬ 
cribed, because in the previous Brfihmanam the word Satyam was used. 
The Mantra begins with these words_ 

tad dha etad, etad eva tad asa satyam eva. There are two Tat’s and two 
Etat s. The words Tat (and Etat) in the Mantra mean the Param 
Brabman, because He is Tat or All-prevading (tatavat), as well as Tat 
(uniform), of the same form, both before and after.” 

(This explains the first Tat, as having two meanings, namely, all- 
pervading and uniform. The Lord is called uniform, because He is 
the same both in the past and in the present. As Was said before also, 

“ the Lord Vi§nu is called Tat, because He is in the same form now in the 
present, as He was before in the past.” Or He is called Tat, because He 
is all-pervading ((atfttvat), and He is called Etat, because Ife is uniform 
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ia ail times, this pi*eseiit (etat) and future (etath as was said before 
He is called Etat, because as He is now as He will be for ever in the 
future^ Thus both Tat and Etat are names of the Supreme Lord). 

(An objector may say : the adjectives all-pervading and uniform 
may apply to material objects also. How can then they be exclusively 
applied to the Lord ? To this, the author answers :—) 

The Supreme Brahman is veril^’’ alone called so all-pervading and 
uniform, and nobody else can ever possess these predicates. 

(The author next explains the sentence, etad tad asa satyam eva ’’ 
by showing its construction ;—) 

“ That which is termed satyam in the verse (tad etad) satyam (asa), 
was, indeed, that which, is called Vasudcva, the changeless.” Thus it is 
in the Brahma-Tarka. 

(The question next arises, if this applies to Vasudeva, then of what 
words is this the explanation given by you—Tadeva Tadri^am Proktam ” 
(“ The Supreme Brahman alone is verily so called ”). To this, the author 
answers :—) 

They are the explanations of the words Tad Eva Hi Tat. This shows 
that the eva, which follows the second etat, in the above sentence tad* dha 
etad, etad eva tad, should be construed with the first Tat, and the second 
Tat should be read after it. The construction, therefore, of the above 
sentence stands thus r—grf ^ 1 Tad eva ha 

tad etad, etad asa satyam eva. The word 5 in the above is equivalent to 
%. Therefore, the author has explained this sentence 
by saying that it is equal to cT^. This is equal to cTTg'^r, and 5 

is equal to 5 lt^, arid so the whole passage is explained by the author by 
the verse : || Therefore though the second sentence cT^ddf 

— looks like one sentence, it must be split up as shown above, 
and the word cT^ should be read as the part of the first sentence and not 
of this sentence. Because, besides Vasudeva, there are other forms of the 
Lord also, such as Sankarsana, etc., and there is no reason why the ^ruti 
should confine itself to Vasudeva only which would be the case if ^ were 
taken as part of the second sentence. 

The conclusion, therefore, is that the !§ruti should be construed 
thuscTi; I I 

Therefore, the whole sentence is thus explained :— 

That Being, well-known as Narayana, is the Param Brahman, and 
that overi who is called the True (Satyam) is the well-known Vds^deva^ 
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(The author now explains the words Sa Yo Haitam Mafaad Yainatn 
etc.:~) 

“The Lord Vasudeva was born of Himself and from Himself. He 
who knows this Great Adorable “ Satyam Brahma,” attains His worlds, and 
eren in this life he becomes a worthy and holy person.” Such has been 
said in the Pradliyana. 

(The author again reverts to the explanation of the word Hfidaya, 
by quoting the authority of Sat Tattva :—) 

“By taking away (harana) his own portion of the sacrificial offering, 
by giving (Dana) the fruits of action to men, and by carrying (Yapana) 
them to heaven, the Lord Visnn is called Hfidaya. He is called Satj^am, 
because all good (Sat) qualities exists in Him. In fact, He is the personifi- 
cation of goodness (Sat).” 

Thus ifc is in Sat Tattva. 

(The word Prajapati primarily applies to the Lord, and this the 
author shows by quoting an extract from the Guua-Parama. 

“The word PrajApati is applied to Brahma in tlie Vedas, in a secondary 
sense only. It was He, the lotus-born, with whom the Devas, the Asuras, 
and men, lived as BraliinacliArins. But the Lord Vi^nu is primarily called 
Prajnpati or the Lord of all creatures. By getting knowledge of Vi§nu, 
all beings get deliverance and go to Svarga, called Hfidaya. He is called 
Hridaya, because He takes up all offerings (Hri), because He gives (Dana) 
all true knowledge, and because He takes them to heaven (Ya). He is 
called Satyam, because His form is that of all good qualities. That Lord 
Vi§nu is meant by the words Svarga and Hfidaya.” 

(All objector says : as the word Prajapati has been explained by you 
as applying both to Brahmfi and to the Supreme Lord, so cannot the 
present Mantra be applied to Brabmfi also ? To this, the author replies;—) 

It cannot apply to Brahma, because the epithets found in this 
Mantra are exclusively applicable to the Supreme Lord. 

The Paramatman is called Sat}^, because He is Sat, an object of 
attaininent. So He, the Brahinari, who has been called Hpidaya, transformed 
himself to Satya or Vasudeva, Satya is He who is to be attained (sfidaniya) 
or reached (asadya) by those that hanker after Mukti. He who knows 
Brahmaij in this way, conquers these lokas or worlds. The meaning of the 
word Lol0-jaya (conquest of worlds) is to get full development in Dharma 
(«l^)rjn4na (fTrsi), etc. Indeed, a man who knows the Lord Janardana 
in this world, may well be considered as to have almost conquered the 
riext World; for his Mukti is assured. Thus it is in the Guna Parama. 
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The words mean “ that next world (denoted by the 

word asau) has become as if <?3) already conquered 

(fer?r:)” 

Note;— 'Others have translated these words as meaning “conquered like¬ 

wise may that (enemy) l>e.‘* .They explain the word ‘that’ as applying to enemy. 
But “ that ” must be taken as antithesis of and so must refer to “ loka,” and 

not to “enemy,” which is nowhere mentioned here. 

Here ends the Fourth Brdhmanam. 


Fifth Brahmanam. 

MANTRA V. 6. 1. 

H srq 

wq: Apah^ the Lord Nar4yaua; He who enjoys or drinks all the qualities 
( fWq ), This word is always plural in form, though its meaning is 

singular, qq Eva, only, xi Idam^ of it; of creation, qw Agre. before, AsuJj, 
these were j there was, ut: Tdh, those ; that, xm: Apah, Nariyana. Satyam^ 

the Satya ; Vdsudeva. qramq Asrijanta, created, qrq Satyam, the Satya ; He who 
has the good qualities, Brahma full in all the qualities. Supply the wise 

call Him so.’* ^ Brahma^ the Brahman, called Vdsudeva. imrqffi Prajapatim, 
the four-faced Brahmi. Supply ‘'created.^’ Jwuqfn; Prajdpatih, Brahma 
Dev4n, the Devas. Supply “created.” ^ Te, those. Devah, the Devas; 
Brahmd, and others. ^ Satyam, Vasudeva. Eva, only, Upfisate, worship, 
rm Tat, that, xm Etat, this, Satyam^ the word Satya. Trayatsaram, 

consisting of three syllables, xfn Iti. m Sat, sat 3 destroyer, fiq Iti, this portion. 

Ekam, one. Aksaram, syllable, iu Ti, the letter n 1 ^ (i) is the 
(Anuvandha; which has been added for the sake of utterance only, Yam^ the 
syllable Ya. Iti, this portion, Ekam, one. qrsrc Aksaram, syllable, 
Prathamottame, the first and the last, Aksare, the two syllables. Satyam, 
(denote) Satyam (which means the Lord Vasudeva). Madhyatab, in the 

middle ; the letter in the middle, namely, ^ » tot An^itam, unrighteousness ; 
expressive of false knowledge ; because it has no vowel or truth in it, Tat, 
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therefore, wm Etat, this, wi ADptain, the vowel-less syllable ■, false knowledge. 

Ubhayatah, on both sides, Satyena, by the two syllahles of the word 

Satya, by the Lord Vdsudeva, by ^ and n There is a pun on the word Satya. 

Parigrihitam, is contained; encompassed, Satyabhdyam, the form 

of Satya ; the preponderence of Satya or Vasudeva. w Eva, only, Bhavati, 
is; becomes, vu Evam, this, Vidvftmsam, the knower. Anritam, false 

knowledge ; AjMna. ^ Ra, not. fipifei Hinasti, does harm. 

1 . Before this (creation) there was the All-Protector 
only (the Lord Narayana, called Apas). That All-Protector 
sent forth Satya, the Remover of Darkness (the Lord Vasu¬ 
deva), whom the wise call “ Sattyam Brahma.” This (Sattyam) 
Brahma (Vasudeva) produced the Lord of creatures (Brahma). 
The Lord of creatures (Brahma) sent forth the Devas. 
Those Devas (including Brahma) worship this Remover of 
Darkness only. This -word Sattyam consists of three 
syllahles: “Sat” is one syllable; “T” is another letter 
and “ Ya ” is the third syllable. The first and the last 
syllables form the word “ Satya;” the middle one is useless. 
Therefore, this useless syllable (“ T ” or false knowledge) 
is encompassed on both sides by this Remover of Darkness 
(Vasudeva), called Sattyam. So there is the predominance of 
Satya (the Lord Vasudeva). False knowledge never does 
him any harm who knows it thus.—335 

Note.— According to Madhva, the three syllahles of are (1) ^ (2) ^ (3) and 

Nov/y the middle letter ^ has no separate distinct existence of its own. It 
is inserted there for tho sake of euphony only. The real meaning-giving syllables are 
^ and I The middle ^ is thus meaningless and false, in the sense of having no 
separate existence. If these two syllables are removed, this^^ naturally vanishes. 

MADHYA’S COMMENTARY. 

(This Brahman am further describes Vasudeva, who has been called 
ill the last Brahmanam the - Sattyam Bralima.) The word does not 
mean here “ water,’’ for it being merely a created object, cannot exist in 
this form of water in Pralaya ; for the present chapter deals with creation, 
after a Pralaya, Nor can the word Apas refer to Mula-Prakpiti into which 
the Elemental Water is resolved in Pralaya. The next line says that 
the Apas created theSatt^^am Brahman, and Prakrit! cannot create Sattyam 
Brahman. Nor does the word Satya here refer to the four-faced Brahm4, 
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for the creation of Brahma follows in the next line : Brahma Praj4patim. 
So the Commentator explains this Brahmanam on the authority of the 
Adhara) :— 

The Lord Narayana is called Apab (?n»l0> because it is in Him 
that all the Gnnas or qualities always find shelter. This word is 

derived from (prefix)+qT Pa to protect + ^ As (the affix). That 

Apafi created His second form Vasudeva out of Himself. It is Vasudeva 
who passes by the name of “ Brahma Sattyam,** From Vasudeva was 
born the four-faced Bi ahina ; and from Brahma were born all the Various 
Devas. (Since Brahma and other Devas were born from the Lord Vasu¬ 
deva), it is therefore, that Brahma and other Devas all worship Him. 

(The author now explains the derivation of Sattyam, as given in the 
Brahmanam. It consists of three syllales (of % Ti the 

(i) is to be dropped.) This (T) indicates false knowledge, because 
it spreads or pervades all the Purusas. Sat the first syllable, means 
good, and refers to the Lord Vfisudeva, who is or the All-Good. 
He is called ^ (sa), because the Lord Hari destroys (sadayan) Ajhnna 
He is below (behind) this Ajniiia, which He diminishes or gradually 
removes from below. That Vasudeva is also above this Ajhana 
and is called ^ fya), for He destroys (nas^ayanj it from above. The man 
who knows that the Lord Visnu is Satya, and destroys his ignorance from 
above and below, is never troubled by false knowledge. 

(Though the Mantra says that the Devas worship Vasudeva in this 
way, it does not mean that men are not entitled to this meditation. They 
also can worship Him in this mode, if they are evolved enough, and so 
the Commentator says :—) 

Worship or meditation of every one must be in accordance with 
his capacity. In the case of good men, this mode of worship leads them 
to Aparoksa-jhanam or expansion of intuition, and thus it produces in 
them its full fruit. 

But in the case of men of middling capacity, this mode of worship 
becomes otherwise, namely, it does not lead to Aparoksa-jnanarh, as in the 
case of first class men, though all the same it becomes benefidal to them. 
But in the case of a man totally unfit for this meditation, it leads to quite 
an opposite result. By the phrase "‘opposite result'’ is meaut the 
uprising of obstacles of various sorts, and not that the worshipper incurs 
sin (for the worship of God in whatever mode it may be, can never lead 
to sin).” 

Thus it is fn the Adhara. 
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MANTRA V 5. 2. 

qi^qfd 5R?IFrr% II II 

11 °”®' ^ Satyam, satya; tl,e Lord Viaudeva, 

called _ the Remover of Darkness, an Tat, this. Asau, that one. vaR,, 
Etaamin, this. >.re?i Mandale, in the orb. a; Yab, who. va: E^ab, this, vw: 
Fnrusah tlm Purnsa; the person, e: ,Sab, He. Idityah Aditya; the 

receiver ofthe offerings given; the oblation-acceptor, sm Ayam, He. n Cha, also. 

« Yah who. ^ Daksine, right. Aksan, in the eye; inside the skull, vw: 
Purusah the Purnsa. the per.son. t, Tau. both. v% Efau, these ; the Purusa in die 
OTb of and the Purnsa in the right eye. Anyonyasmin.’ in each 

other. HidMi Pratisthitau, remain, xitnbt: Rasmibhih, by means of his rays, 
w Esah, Hs ; the J,ord Hari, who is in the Aditya. ^ Asmin, in the right eye. 

Pratisthitah, remains; abides, w Ayam, He; the Atman in the right eye. 
m: Praoail;, together with tlis Pranas or senses, &c. Ainusinin, in him; in 

Aditya. e: Sah, He; the Purusa in the right eys. ^ Yadg, ’when. OTsfw, 
Utkram.syan, about to leave this body, ^iu Bhavati, is. van Etat, this.' ^ 
Mapdalam, orb- Eva, only. 5 ^ ^uddliam, pure; devoid of rays, nwfu Pasyati, 
sees, Ete, these, kctu: Rasmayat, rays. ^ Enam, Him; the dying. »i Na,’ 
not, JTrqiqf^ Pnitya^’anti, make themselves be perceived. 

2. That one, who is the Remover of Darkness (satya), 
is the person who is in this solar Orb. He is called 
the Aditya, the Acceptor of Oblations. He also is this 
person who is in the right eye of the Jiva. They both 
abide in each other. By His rays does the (solar) one abide 
in the other, the (Jiva) ; together with the Pranas does the 

other (the Jiva-person) abide in the former. AVhen He,_ 

the Person in the right eye,—is about to go . out (of the 
body), the Jiva sees the solar orb purely and simply without 
its I’ays. The rays are not perceived by the dying person. 
—336. 

MANTRA V 5. 8. 
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^ ft ^ I; 13;^ 

sif^^r i:5i^%i: qi^TR 

=q ?T II ^ II 

Esal?, this one. q: Yah, who. Etasmin^ this. Manijale, in 

the solar orb. Pnrnsah, the Purusa; the Lord Vasudeva, with the six 

qualities developed in Him. Tasya, His. f?iK: Siral?, head h: Bhuh, Bhu; protec¬ 
tion. Iti. Sirah, the head. Ekam^ one. Etat, this, Aksaram, 
syllable; Bhu. Ekam, only one. Bhuvah, the word Bhuvar. Iti. 

Bahu, the two arms, ft Dvau, two. EAhn, the arms, t Dve, two. 

Ete, these, Aksare, syllables Bhu and Var, of which Bhu is the right 
arm, and Var is the left arm. Suvah, the word suvar. Iti. qfeai 

PratisthA, the leg. Pratisthe, the legs, t Dve^ two. ^ Ete, these two, 

Aksare, syllables Su and Var, of which su is the right leg, and var is the 
left leg. Tasya, His. Upanisat, mysterious or secret name, qif: Ahah, 

the day; the light or Ahar. Iti. q: Yah, who. ^ Evam, thus. M Veda, 
knows, Hanti, destroys, q Cha^ as well as. Jahdti, gives up. qr^m 

PdpmSnam, sin; 

3 . Of that One who is the Person in this solar orb, 
the head is named Bhnbi. One is the head, (just as) One is 
this syllable. Bhuvar is His two arms. Two are the arms, 
as two are these syllables. Suvar is His food. The feet 
are two, so two are these syllables. His mystery name is 
Ahar (the da}^- Whoever knows this, destroys sin as well 
as gives up (the Tempter).—337. 

MANTRA V 6. 4. 

iq ftcT qrf ftqrf ^ 

I: I *3;% 

^ II ^ II 

antniiq; im II 

Ayam, this one. q: Yah who. Daksine, in the right. Aksan, 
in the eye. Purusa^, the person ; the Lord VAsudeva, with the six qualities 
developed in Him. to Tasya, His. Sirab, head. Bhub, Bhuh ; protection, 
tin Iti. Sirah, the head, m Ekam, one. Etat, this j Aksaram, 
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syllable; Bhub- 'w Ekam, only one. w: Bhuvab the word Bhnvar. ItL 
«nf Bahh, the two arms. # Dvan, two. Bahu, the arms, f Dve, two. ^ 
Ete, these. Akasare, syllables ; Bhu and Var. Of w-hich Bhu is the right 

arm, and Var is the left arm. fi: Suvah, the word suvar. Iti. nfror 

PratisthA, the foot. Pratisthe, the two feet, f Dve, two. Ete, these two. 

Aksare, syllables Su and Var, of which Su is the right foot, and Var is the 
left foot nsj Tasya, His. Upanisat, mysterious or secret name. Wf Aham, 

unavoidable; The ‘‘ I.” ^ln Iti, »i: Yah, who. Evam, this, vi Veda, knows. 

Hanti, destroys, 'i Cha, as well as. JahAti, gives up. <nwn>j PAp- 

manam, sin. 

4. Of that One who is the Person in the right eye, 
the head is named Bhuh. One is the head, (just as) One is 
this syllable. Bhnvar is His two arms. Two are the arms, 
as two are these syllables. Suvar is His foot. The feet are 
two, so two are these syllables. His mystery name is Aham 
(the Unavoidable). Whoever knows this, destroys sin as 
well as gives up (the Tempter).—338. 

MAUHVA’S COMMENTARY. 

(This Mantra describes the place in which this Lord VAsudeva should 
be meditated upon.) 

That Lord VAsudeva is the Lord JanArdana as dwelling in the 
Aditya. He is called by the name of Aditya, because it is He who 
always accepts (AdAna) the Havih or offerings. He also is the 

Lord who resides in the right eye. Therefore, the Lord Hari has 
two forms, one in the sun and called Aditya or the Oblation-acceptor, 
and the other in the right eye. Each of these two forms mutually 
abides in the other; the microcosmic one with the PrAnas goes to the 
sun and the other (the inacrocosmic) with His rays enters the eye. 
When the Lord Vi§nu residing in the right eye, desires to go out of 
this jiva body, then, just at the moment of death, the dying jiva 
sees only the disc of the sun, but not His rays. For, His rays are 
not then perceived. Some say, that it happens, even sev6n days before 
death takes place, and is not confined to the moment of death. 

(In the BrAhmapam beginning with the Mantras 3 and 4are described 
the secret names of the Lord Vasudeva, who is to be meditated upon in 
the solar orb and in the right eye. Tlie names of the various membera of 
the Lord are also given herein.) 

Of that Vignu, who is in the solar orb, the head is called Bhu^ (»|j). 

It is so named Bhu, because of the protection or bhAvana. [The word (w) 

31 
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is derived from the root (to be); he who causes a thing to exist or 
protects it, is named Bhuh.] He protects all by His supervision, through 
His eyes, as well as by His word of mouth, and (both these organs are 
in the head.) 

(The word is now explained :—) 

The right arm of the Paramatman is called g (BhuX because of the 
production or creation ; and His left arm is qalled Vah(^:), because of the 
destruction (The word Yah (^:) is derived from the root Va (m), 
to move, to go.) What is gone is sometimes said to be destroyed, as in 
“ sa gatah “ he is gone or dead.” Therefore, ^ (va) means destruction. 

The word Suvar is now explained. The word ^ (su) means bliss or joy, 
and (vah) means knowledge. 

When the Lord Vi?nu gives Mukti to any being, He lets that being share 
the bliss and knowledge of His own self. Therefore, ^ (su) and ^ (var) 
(suvar) are said to be the two legs of the Lord. His right leg is 
named g (su), and His left leg is named ^ (var): therefore, to get to 
(suvar) or to get the feet of the Lord, means to get Mukti. 

(That Lord Visnu is called Aham (^ 5 )~the unavoidable, because 
He is ever unavoidable by the Jiva, from the fact of His constant 
companionship of the Jiva. He is always behind the Jiva’s consciousness 
of self. The Lord is also called (ahah)—the light, becasue it 

is He, brings all the worlds to Light. He who knows the Lord in 
this way, destroys all his sins as well as gives them up. He destroys 
some sins (already committed), while others, like Kali, etc., whiah are 
impotentiality, are given up. (That is he leaves or gives up the com¬ 
panionship of beings, like Kali, etc., who incite to sin. Thus it is 
in the Pravritta. 

Here ends the Fifth Brdhmanam. 

STST’nq. I 

Sixth Brahmanam. 

MANTRA 1. 

w % u 




615 


V At)tlYATA, VT B^AHMATS!A, 339. 


qaalitieslSfullXerped"™^^ those «a“ tV" 

^ true l,ght , of the form of true light. The All-light, Glorious 

& yab, of thefor-m of Satyab, or the All-good. w Yathi, as (in size ' 
Brfhih, a corn of nee. m V4. Yaval?, a co™ of barley. VA, or! 
«• q h Hridaye, in the heart. Antar, Inside, the Inner. 

that^^'f-known. Esab, this; the ParamAtman. ^ Sarvasya, 
oiall. Isanah. Ruler; Governor; Sarvasya, of all. Adhipatili 

overlord, Yat. anything. Idam, this; what is seen, Kincha, what! 
ever, w Main, this world, m Sarvam, all. SJui^ Pra^asti, governs. 


1 . This Person is the All-knowledge, the All-luminous 
and the All-good. He is (to he seen) inside the heart, as 
small as a corn of rice or of barley. He, verily, is the Ruler of 
all, and their Overlord. And whatever there exists here. He 
governs them all.—339. 


MADHVA’S COMMENTARY. 

(Having described the meditation on the Lord as residing in the 
Solar Orb and in the right eye, this Bralnnapam mentions His attributes 
and shows that He should also be worshipped and meditated upon in the 
heart). 

(The word mano-maya occurs in this Mantra. The affi.Y maya 
denotes (1) vikara or modification, (2) chief or pradhdna and (3) identity 
or tadatmya. The first meaning or vikara is not to be taken here; for 
then mano-maya would mean, “ made from the modification of manas or 
astral matter.” So the Commentator explains this word firet, and shows 
that the affix maya has the second and third meanings only here:—) 

The word (manomaya) means (jnanamaya), the chief 

(pradhana) or highest jnana or knowledge. The affix JT?I ;Maya) expresses 
also the idea of tadatmya or identity or nature. Therefore, Manomaya 
means maha-jganatmakah, or He whose essence or self is nothing but the 
highest and purest knowledge. 

He has been called WTlBha) or light, for, He brings evei-ything to 
light, i.e., everything is known or becomes the object of our knowledge 
because of his existence. He is Saty^ or (sadgunatmaka), or 

whose essential nature is the quality of goodness. The Lord Vispu is the 
Ruler of all, and so He is called Prasasti in the Mantra.). 

Here ends the Sixth Brdhma'o.avi. 
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HHJf stnuDH. I 

Seventh Brahmanam. 

MANTRA V. 7. 1. 

qrqPRt q ^ 

fflr Hiiroq; 11 \s II 

Vidyut, lightning, the tearer asunder 3 the giver of knowledge lit. 
+ tocut, or to know. sf5? Brahma, the Brahmap. ^ Iti. wi|: Ahuh, 
they say 5 say the wise, Vid4n4t, ( 1 ) on account of dividing asunder; 

(2) on account of giving knowledge to all; or (3) knowing all. Vidyut, the 
giver of knowledge; the tearer, the all-knowing, v: Yal?, who. Vidyut, 

the giver of knowledge; the sin-separator, the alhknower. Brahma, the 
Brahmap. Iti. Evam, thus. Veda, knows. ^Enam, 'such a knower. 
v[t^: Papmanah, from sins Vidyati, releases ; sets free, Hi, because. 

Vidyut, the giver of knowledge ; the sin-separator, the all-knower. m Eva, 
only. Rtp Brahma, the Brahman. 

1 . “ Vidyut is Brahman,” thus say they. He is 

called Vidyut, because of his being the Vidana or (1) the 
All-divider, (2) the All-instructor, and (3) the All-knower. 
He who knows the Lord as such (namely, as taught in the 
previous Brahmanam as well as here) as Vidyut Brahman, 
him He delivers from sin. For, verily. Brahman is Vidyut. 
—340. 

Note.— The word evam in this Mantra is apparently redundant. But it indicates 
that the attributes of the Lord taught in the immediately preceding Brahmanam should 
bo combined with the meditation taught in this Brahmanam. It was for this reason that 
the last Brahmanam did not teach any fruit of meditation there. It simply declared the 
attributes of the Lord< 

MADVA'S COMMENTARY. 

The wise say that Vidyut is Brahman. He is called Vidyut, because 
He divides all away from sins, or because He gives all knowledge of His 
own Self, or because He knows all. Therefore, He is called Vidj-ut, the 
All-divider, the All-teacher, and the All-knower. 

NOTE.-The word used in the Commentary to explain the word vidSna is vedsna. It 
means (1) dividing or paining. Tho Lord divides away all sins from the sinner, and in 
this process He naturally causes paiu to tho sinner ; for it is a process of purlBoatlon. 
(2) It means also to impart knowledge. The Lord imparts knowledge of His own Self to 
tho Jiva, and thus causes his deliverance. (3) It means also knowing, for the Lord is 
All-knowing. 
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He who knows the Lord as the giver of knowledge to all. as the 
Supreme Ruler of all, him the Lord Hari delivers from all sins and j-eveals 
then to Hiiii His own Self. Thus it is in the Mahatmya. 

Here ends the Seventh Brdhmartam, 


Eighth Beahmanam. 

MANTRA V. 8.1. 

^ ^ fq^- 

’ErlFTT: STHST |i % \\ 

sffer WOTaiansR^u <i ii 

«ini Vfioham, speech ; Saraevati, the presiding deity of speech. ^ Dhenum, 
as a cow (with a calf), Upaslta, should mediate on. 7m: Tasy&h, her! 

vwt: Ohatvarah, four. ^=n: Stanah, the adders, whimik : SvSh4kfirah, the pre¬ 
siding deity of Sv&ha. VasatkArah, the presiding deity of Va’sa(;. iTmt: 

HantakArah, the presiding deity of Hanta. SvadhAkAralj, the presiding 

deity of SvadhA. Tasyai, her; the ordinary form is nw: (TasyAh). ^ 
Dvau, two. ^ Stanau, adders, SvAhAkAram, the presiding deity of 

SvAhA. ■» Cha. VasatkAram, the presiding deity of Vasat. ^ Cha and. 

DevAh, the DevAs. ssAsfh TJpajivanti, feed on. Hantakram, the" pre! 

siding deity of Hanta. 'sss’s: MaiiusyAb. men. SvadhAkArain, the pre¬ 

siding deity of SvadhA. fim:: Pitarah, the pitris ; the fathers- nra; PrAtiah, the 
chief VAya. wsir: TasyAh, her. 'mw Risabhah, bull; hasband. «h: Afanah, 
mind ; Radra, its presiding deity, jws: Vatsab, the calf. 

1. Let him mediate on (Sarasvati the deity of) speech 
(under the symbol of) a cow (with a calf). Her udders are 
fom-, viz., Svaha, Vasat, Hanta and Svadha. On two of her 
udders, vk, Svaha and Vasat do the Devas feed; and on 
Hanta do Men, and on Svadha do the Fathers. Prana, the 
Chief Vayu, is the bull to her, and (Rudra the deity oi) mind 
is her calf.—341. 
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MADHYA’S COMMENTARY. 

(This Kraliniaiiani teaches meditation on Sarasvati, who gives success 
to all in every kind of meditation.) 

The goddess Sarasvati ( ) is to be meditated upon in the 

form of a cow. Phe Devas and all other intelligent beings feed on her 
udders. Her husband and lord is the chief Vayu, and her calf is Sadarfiva 
the presiding deity of mind ; so it has been said in the 
Prabhanjan ( STVT3TH )• 

Here ends the Eighth Brahmaijam. 

Ninth Brahmanam. 

MANTRA V. 9. 1. 

^ 

^ n \ w 

HTfRn?:. II ^ II 

qm Ayain, this ; the one in the stomach, qrfp: Agnih, fire. This word con¬ 
sists of two words : ^ (Aiiga), and (ni)—the guide or mover of the body, 

Vaisvfinarah, named Vaisvanara. (Iscq: Vaisvalji, of the universe, and 
Anara, various in form), qra Ayam, He. q: Yal?, who. Puruse, in the 
Purusa ; in every being. Antah, inside Yena, by whom. \i Idam, this, 
qm* Annam, food, Pachyate, is digested, Idam, this ; this food, qn Yat, 

which, Adyate, is eaten by the animals, qq: Esah, this, ’^r Ghosab, 

sound; praise. Bhavati, is. q Yam, which, qfm Etat^ this. q^Kar^iau, 

the ears. Apidh&ya, shnttingr Srinoti, hears, ^i: Sab, He ; the Lord 

Vis^u. qqr Yadfi, when. Utkramisyan, about to leave the body, 

Bhavati, is. ^ Enam, this. ^ Ghosam, sound ; praise, q Na, not. . ^pnoti^ 
hears. 

1 . This Lord, as dwelling in animal stomachs, and 
called Agni, is named Vaisvanara (He who is inside every 
being). By Him is digested the food which is eaten by the 
Jiva. In praise of Him is this sound, which (one) hears on 
closing his eai’s. When He is about to go out (of the body), 
one does not hear this sound.—342. 
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MADHYA’S COMMENTARY. 

(This Brahnianam teaches another meditatiou on the Lord In 
order that the word Agni Vaii^vanara may not be mistaken for the physical 
lire, tlie Lommentator explains these words :—) 

is called Agni, the 

Vnnlier of the animal body. He is called Vairfvanara (^^), Vaisva 
becan.se He has the qualities of everything of tlie universe, and He 
IS Anara (3iTiT?:) of various forms, being of separate form in each animal. 
He IS also called Agni, because He is the leader or mover of the limbs of 
every animal. Vtlyu is always singing songs in praise of this Agni 
winch can be heard by every being after closing his ears. So it has been 
said ill the Tantramdl^ (cI5ri?rar). 

Here ends ths Ninth Brdhviatiam. 


Tenth Beahmanam. 

mantra V. 10. 1, 

^ ^ H iSTT^lTT* 

mv ii i ii 

sef^ ?r^ aiBiuH; II II 

^ ’I^t Yada, when, Purusah, a knower of aparoksa; a Mukta person. 

W’lm Asmat, this, Lokat, from the world, from the body, iffa Praiti. de¬ 

parts; leaves. t Vai, indeed, «: Sah, He ; tlie dying j!va. aij'Vayum, Vkyu ; 
Pravaha, the son of the chief Vayu. He goes first to Archis and, through him, to 
this conducting angel. ?mrafa Agachchhati, goes to. s: Sah, the Pravaha VAyu. 

Tasmai, for Him; for the passing of the dying jMnin. aa Tatra, there; in 
the world of Vayu. Vijihite, makes an aperture, .avt YathA,: just like, 

f^aaawa Rathachakrasya, of the wheel of a chariot, is Kham, holeaperture a; 
Sah, He; the dying jnAnin. aa T^na, by that; through that aperture. Vi’ 
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Urdhvara, the upper region. Akramate, goes to. Sah, He; the dying 

Purusa. Adityain, the sun. Agachchhati, comes to. Sab, the 

suli. Tasinai, for him ; for the passing of the dying jMnin. ^ Tatra, there ; 
in the world of the sun, through Ahar, etc. Vijihite, makes an aperture, 

w Yathi, just like, Lambarasya, of a lambara : a musical instrument. ^ 

Kham, hole ; aperture, n: Sab, He ; the dying jhdnin. ^ Tena, by that; through 
that aperture, Ordhvah, the upper region, Akramate, goes to. b: 

Sah, He; the dying aparoksa, jndnin. Chandramasam, the moon. 

Agachchhati, cornea to. b: Sab, the moon, Tasmai, for him; for the pass¬ 
ing of the dying jninin. m Tatra, there ; in the world of the moon, 
Vijihite, makes an aperture, w Yatha, just like. Dundubheb^ of a drum. 

^ Kham, hole; aperture b; Sah, He; the dying Puiusa. bb Tena, by that ; 
through that aperture, Ordhvab, the upper region. Akramate, goes 

to. b: Sab, He ; the dying Purusa. Asohamahimam, where there is only 

the glory (mahima) of the Lord, and no grief. Or it may be split up into two 
words—A 4okam, where there is no grief; and Ahimam, where theVe 

is no snow or frost. ^ Lokam^ the world ; the world of Satya, or Visnu. 

Agachchhati, comes to. Tasinin, there ; in the world of VisQu. 
S&^vatib, eternal; endless, w: Sam4h, years. bbFb Vasati, dwells. 

1. When verily the (Mukta) person departs from this 
world, he goes to the Pravaha (the Conducting) VSyu ; the 
Pravaha Vdyu makes there an aperture for him, just like the 
hole in the wheel of a chariot. Through it, he comes to the 
higher region, and goes to (the world of) Aditya. There, 
the Aditya makes an aperture for him, just like the aperture 
of a lambara. Through it he comes to the upper region, and 
goes to (the world of) the Moon. There, the Moon makes an 
aperture for him, just like the aperture of a drum. Through 
it he comes to the upper region, and goes to the world 
where there is only the glory of the Lord, and no grief. 
There he dwells for endless years.—343. 

MADHVA'8 COMMENTARY. 

(In this Upanisad (IV. 4. 2) it was mentioned that at the time of death, 
the Lord Hari illumines the tip of the heart of the dying jfiSnin. The 
same point is further detailed in this Brfihmanain,. by showing how this 
Aparok§ajn&nin goes out of the body, and through what stages does he 
pass on his way upwards.) 

(This BrShmanam says that after death he goes to Vay.u. The-question 
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arises, to what Vayu is the reference made here. Does it refer to th 
chief VSyu or to the minor Vayu. The Commentator shows that the Vayi 
referred to here, is not the chief Vayu, because otherwise it would conflic 
with other i^rutis. Therefore, the Commentator says:—) 

The Vayu, to which the dying jiva goes at first, is the son of th( 
chief Vayu, and his name is Pravaha. 

(He is one of the Ativahika Purusas, referred to in the Veddiita Sfitra 
IV. 3. 4 :—“ The words Archis and the rest are the names of the Ativahifo 
Devas or conductors of the soul, because of the indicatory mark in tlie text/’) 

(An objector says : * if the Vayu mentioned in this Brahraanam be a 
minor Vayu, then the chief Vayu, not being mentioned in this chapter, 
the soul never goes to the chief VSyu. This would contradict other rfrutis, 
And if you say, that the chief Vayu should be supplied here from othei 
ijrutis, then what is the harm if we supply the minor Vayu from the othei 
(Iruti and explain the Vayu mentioned in this Brahmanam as the chief 
Vayu/ To this, we reply, that this would contradict the well-known 
stages, as fully described in other sirutis. Thus in the Chh, Up. IV. 15. 2 
as-well as in V. 10. 2, the order of the soul’s going to heaven is thus laid 
down ;—“ Now, when such persons die, whether (their relations) perform 
their death ceremonies or not, they go to the plane of the Ray, from the 
Ray-plane, to the Day-plane, from the Day-plane to the Bright-fortnightly 
plane, from the Bright-fortnightly plane to the Northern Six-monthly 
plane, from the Six-monthly plane to the Annual-plane, from the Annual- 
plane to the Solar-plane, from the Solar-plane to the Lunar-plane, from the 
Lunar-plane to the plane of Sarasvati (from that they reach to the plane of 
the Chief Vayu), who is her Lord and beloved of God/* Moreover, this 
® would contradict the order laid down in this very Upanisad also. For, in 
VI. 2. 15, we find the following order:—“ Those who thus know this 
(even Grihasthas), and those who, in the forest, worship faith and the True 
(Brahman Hiranyagarbha), go to light (archis), from light to day, from 
day to the increasing half, from the increasing half to the six months, 
when the sun goes to the north, from those six months to the world of the 
Devas (Devaloka), from the world of the Devas to the sun, from the sun 
to the place of lightning (Sarasvati). When they have thus reached the 
place of lightning, a spirit (the chief Vayu) comes near them, and leads 
them to the worlds of Brahman. In these worlds of Brahman, they dwell, 
exalted for ages. There is no returning for them/* Therefore, the Conx- 
mentatoi^ says:— 

“ When the Mukta Puru^a leaves this gross body, he goes successively 
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to the worlds of Pravaha the son of the Vayu, the sun, the moon 

and Vidyut; then he gets to the chief Vayu, and then to the world of the 
Lord Vi§pu/' This is what has been said in the Brahmanda-Purana. 

(Therefore, the Vayu mentioned here, is oue of the conducting divini¬ 
ties, as shown in the Vedanta Sutra, IV, 3. 5. The chief Vayu comes after 
Vidyut as mentioned in the sixth Adhyaya of this Upanisad (VI, 2. 15), as 
given above. Moreover, this Brahnianam of the present Adhyaya relates 
to the path taken by the jndnin, and not by ordinary people, when they 
die. This is shown in the Vedanta Sutra, IV. 3. 1.) 

It must not be iniagined that Vayu is reached at the first stage. For 
then it would contradict this very Upanisad, where (VI 2. 15) the first stage 
is “ archis,*’ and not Vayu. Nor can it be said that some reach the Chief 
Vayu first, and others reach him later, according to the difference of their 
evolution (adhikSra), because in the ^ruti, there is the mention of only one 
path for all j nan ins, no diffei*ence is made there for different jn^nins. (See 
dve ilriti a^rinavam, &c). Therefore, the vSdtrakara, Lord BSdarayana also 
says in IV. 3. 1. that one alone is the path for all jndniiis. Moreover, even 
the Pravaha V4yu is not the first stage on the path, and this would be the 
first stage if we take this Brahman am literally, without regard to other 
texts. In fact, the Pravaha Vdyu is the second stage on the path, as says 
a distinct text:—** He that has departed hence, reaches V4yu as his second 
stage. * Therefore, the Lord Badar^yana also in the Vedanta Sfiti*a, IV. 2. 
2, has said:—‘‘ Froaa the absence and presence of particulars in the texts 
refendng to the attainment to V^yu, it is concluded that V4yu is reached 
in the second stage.’’ Nor does this contradict the text Br. Up. VL 2. 15, 
where the first stage is Archls and the second stage is Ahar, and not V^yu, 
for Ahar there refers to the third stage, and we must insert this Pravaha 
Vayu, just after Archis and before Ahar.. In fact, the order of stages 
given here is not exhaustive. The full order is thus laid down in the 
Brahma-Tarka, as quoted by , Madhva in his commentary on the Vedanta 
Sutra, IV. 3 5 :—“He that has departed from this body,, first gpes to Light 
only, (2} then to the son of the Chief Vayu, who is Ativahika by name, (3) 
then to the Day, (4) to the Bright-half of the month, (5) to the Northern 
progress of the sun, (6) to the Year, (7) to Lightning, (8) to' Varuna, (9) to 
Praj^pati, QO) to the Sun, (11) to the Moon, (12) to Vaii^vaaara, (13) to 
Indra, (14) to Dhruva, (15)' to the goddess Bharati, (16) and then to the 
Chief V4yu, in due order, and by hini he is conducted to the Supreme 
Spirit.” This Brahmanam must, therefore, be read in the light of the 
above extract. 


U^re ends the Tenth Brdhmamni. 
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Eleventh Bbahmanam. 

MANTRA V. It. L 

^ ^ qM q^ ^qt 4 ^rttort- q^% ^ 
^1% ^ qfcit qw ^qt ^?T?rTq^=qR>=i% q^^ 
tq^ ^ ^ q;# Iq- m II 

annmj: ii n 

wiAtha, this, t Vai, indeed. Paramam, Great, to Tapah, penance: 
religious anstenty. Yat, which. Vyadhitali, a diseased person, tori 

I apyate, practises, n: Yali, who. ^ Evam, this. ^ Veda, knows. Sal, He 
<1^ Paramam, Greatest; highest. Lokam, the world; the world of 

Visnu. wift Jayati/conquers ; gets to. Eva, certainly. (r^Ha. Yam whom 
ua^Pretam, the dead. Arapyam, to a forest; to the cremation ground.' 

i^Haranti, caiTy. ims Etat, this. I Vai, indeed, Paramam, Great, a,: 
Tapah, penance ; religious austerity, a; Yah, who. ^ Evam, this. ^ Veda 
knows: thinks, a: Sab, He. ita Paramam, the Great; the highest. Lokam’ 
the worldj the world of Vispu. anfa Jayati, conquers; attains. ? Ha. «i Yam, 
whom, a a Pretam, the dead, arat Agnau, in the fire, Abhyfidadhati^ 

places. Etat, this, t Vai, indeed, tct Paramam, Great, to Tapah, penance • 
religious austerity, a: Yah, who. Evam, this. ^ Veda, knows, s: Sab, He.’ 
TCTParam, the great; the highest. Lokam, the world; the world of Vispu. 
wrfa Jayati, conquers; attains, x Ha, certainly. 

1. (Let a sick man think that) it is, indeed, the 
greatest penance when he is snfEering pain, laid np with 
illness. He, indeed, conquers the highest world (of Visnu) 
who meditates on sickness thus. 

(Let him meditate that when his corpse will be carried 
to the cremation ground) that it is, indeed, the highest pe¬ 
nance that the corpse is carried to the forest. The highest 
world does, indeed, he win, who meditates thus on the funeral 
march. 

Let him meditate that when his dead body will be 
burnt that it is, indeed, the highest penance that the dead 
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body is put in the fire. The highest world does he, indeed, 
win, who meditates thus on his coming cremation.—344. 

MADHYA'S COMMENTARY. 

(This Brahmanam teaches meditation by ailing persons). 

An objector says: how can a person accomplish the necessary acts, in 
order to get Mok§a, when he is suffering from disease, etc. To this, the 
answer is, that even when he is stricken with disease, he should think of 
his illness as if it was a tap as, performed by him in order to pay off the 
debts of his evil Karmas ; and that the illness was sent to him by the 
Lord, in order to purify him. If he takes his illness in this attitude, then 
the disease itself becomes a-means of accomplishing his deliverance. So 
the Commentator says :—) 

He who meditates on disease, as if it was a tapas, performed for 
the sake of the Lord Visnu, goes thereby to the highest world. (Similarly, 
he must think (while alive) that when his body will be carried to the 
cremation ground, and when it would be burnt on the funeral pyre, that 
these are also austerities practised, in order to please the Lord. Such 
meditation is also conducive to Mukti.) 

(The Upani§ad says that he should meditate on the carrying of his 
dead body as Tapas. The question arises, how can a dead man meditate 
on his corpse being carried for burning. To this, the Commentator 
answers:—) 

Even when he is not actually suffering from any illness, let him 
think that all the past sufferings or the future pains were and will be so 
many austerities, performed in order to please the Lord Visnu (and this 
should be his mental attitude even in health.) Thus he will get the 
highest state. (And so all his death scenes, such as carrying the body 
to the cremation ground, and its burning there, when thus thought of, 
become Tapas. Let him think that his carrying the body to the crema¬ 
tion ground is his taking the Vow of Vdnaprastha, or going to the forest, 
and of the burning of his body as the Tapas of entering the fire.) 

(Now arises the question, if this meditation alone were the means of 
giving Mukti, then a man need not know Brahman. To this, the author 
answers:—) 

Only he goes to the highest, by this meditation, who knows the 
essential nature of Vi§uu, and not at all otherwise^ 

(Now arises the question, does the person who knows the Lord Vi§nu 
require to practise this threerfold meditation on, (1). disease, (2) funeral 
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march. (3) cremation), or is it sufficient for him to practise the previous medi- 
ffitmns already taught in the preceding chapters, or should he combine all 
meditations. To this, the author answers :—) 

r.f condidon of obtaining Mukti is to know the nature 

e Lord All meditations become fruitful only then.) To a person 
w 0 knows the nature of the Lord, even one single meditation is enough 
to accomplish his deliverance, how much more so if he combines all 
meditations. But, in the case of a person who does not know the Lord 
the combination even of all meditations would be useless. Therefore’ 
knowing the Lord Ke^ava rightly, and performing even one meditation 
for which a man is fit, one undoubtedly gets deliverance after seeing 
the Lord Han. Thus it is in Brahma-Tarka. 

Hci 6 ends the eleventh STuhtn^iycim, 


Twelfth Brahmanam. 

MANTBA V. 12. I. 

^ srrw 

^ srrri?: 

^ f m srr^: ^ 

rmi 3 - 1 ^^ 1 ^ 

3[?^^5rnn3n 11 

m Annam, food; Brahmd, the presiding deity of food, ai? Brahma the 
Brahman ; the independent, Iti, so. Eke, some, anj: Ahuh, say. an Tat 
that. nNa, not. imr TathA, so. «»• Annam, food; the body of BrahmA. Wai 
indeed, flww PrSuAt, PrAnaj the chief VAyu. Rite, without. a?ifn Puyati 
becomes putrid; decays, nnt: PrAnal?, PrAoa ; the chief of the VAyus. a« Brahma' 
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tbe Brahmaij j the indepeudeat. Iti. so. Eke, som’e. Ahub, say. 
fw Tat, that, Na, not. Tathi, so. mw: Pratjah,- Pratja; the body of the 

chief Vayu. t Vai, indeed, 'asm Annat, food. ^ Eite, without, Susyati, 

becomes thin ; dries up. 3 Tu, but; on the other hand Ete, these. Devate, 
two gods ; Anna and Prapa awja Efcadh^bhClyam, union ; interpenetrating 
each other, war Bhhtva, getting, w Eva, only, wmt Paramatam, superiority; 
predominance, Gachchhatalj, get. ucttu Tasmat, therefore, Pratridah, 

the son of Vasistha j Pri,trida being another name of Vasistha. fiar Pitaram, 
father ; Vasistha. Ahasma, asked. ? Ila. fiifea Kimsvit, what ? w Eva, 

only ; it is. va Evam, so. Viduse, to'the knower. eiu Sadhu, good ; gently, 
jui" Kuryarn, can (I) do? can (I) behave? fai Kim, what? va Eva, it is. 
Asmai, to him. wu Assldhu, badly. jaP Kury4m, can (I) do ? can (I) behave ? 

Iti. Sah, that, Prfi,tridah, the son of Pratrida ; the son of Vasistha. 

PapinamS., of the name of P4pi. It is not two words, ‘ with hia hand, 
and ’n ‘ not.’ According to this latter reading, it would mean The father said 
to him, beckoning with his hand, ‘ Not so, 0 Pratrida.’ Ahasma, saidj asked^. 

Enayoh, of these two; of the Brahm4 and Vayu. Kab, which, 
Ekadhabhhyam, the state of unity ; union. u?ar Bh(ltv4, having got. wai 
Paramatam, superiority. Gachchhati, gets, rft Iti. Tasmai, to him j 

to Pr&trida. ^ Etat, this 5 the following, Uvaoha, said ; replied. ? U, an 
interjection of surprise. 5 Ha. Vi, one who causes to enter, ft? Vis, to enter, 
with a causative sense fta?, (kvip), (one who), with the omission of the last 
letter: the 5 of ftT is elided, Iti. nn'Annain, food; the four-faced Brahma, 
the presiding deUy of it. % Vai, indeed, ft Vi, the entrance, f? Hi, because 
Im&ni, these. Sarvdpi, all. ijarR BhfltfLni, beings. Anne, in food ; 
in Brahma, ftgrft Vistini, enter, x Ram, Ra ; one who causes to take delight. 
^ (Ram) to take delight, with a causative sense ft^ kvip, (one who). tR Iti. 
Jfwr: Pr4nab, the chief of VAyu. t Vai, indeed, t Ram, Ra; the delight, f ? Hi, 
because.' Prftpe, in Prapa; on account of Prdna. rnft Imani, these. ^ 
Sarv4pi, all. Bhutani, beings, Ramante, take delight, n: Yah, who 

vn'Evam, this. ^ Veda, knows, Asmin, in him. Sarvapi, all. 3?ift 

Bhut4ni, beings. ft^R Visanti, enter. Sarv4pi, all. Bhutan!, beings. 

TiiS Ramante, take delight. ? Ha. 

1. Some say that Food (Brahma) is independent. 
That is not so; for, indeed, without Prana (the body of) 
BrahmA would become putrid. Some say that PrAna is 
independent. That is not so ; for, without Brahma (the 
body of) Prana would dry up. But when these two deities 
get union, then they both obtain perfection. Therefore, 
PrAtrida’s son said to his father, “ What service can I do to 
one who knows this or what dis-service can I do to him ? ” 
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The son of Pratrida, whose name was Pani, then asked, 
Which of these two deities stands more in need of this 
union to obtain perfection 

He answered him “ One is Vi or the Abode. For 
Brahma is, indeed, Vi or the Abode for in (it is) that all 
these beings do enter. The other is Ra, or delight. Prana is, 
indeed, the Ra or Delight, because it is owing to this Prana 
that all these beings experience delight. All these beings 
do enter into him, and take delight in him, who knows 
thus.—345. 

MADHVA’S COMMEiVTARY. 

(Now tlio tJruti teaches meditation on Brahma and Vayu. It uses the 
words*Annam (food) and Prdna (life). But these two words should not be 
taken in their ordinai*y sense. Therefore, the Commentator says :—) 

Brahmd alone is the presiding deity of food, and so he is denoted 
hereby the word Annam. Similarly the chief Vayu is called Prana, and 
so Prdna here denotes the chief V/lyu. 

(The ilruti next sa 5 ’’s that * these two deities when they have become 
one reach that highest state.’ It should not be taken to mean that 
Brahma and Vayu become identical. Therefore, the author explains 
it thus —) 

These two, Brahma and V4yu, when they interpenetrate each other, 
then they go to the highest state (and not when they become identical. 
In fact, Ekadha-Bhuyam does not mean becoming one, 

(Therefore, the Commentator says:—) 

When these two interpenetrate each other, and become always well 
established therein (then they become highly potent)- 

(An objector says: “ What is the good of one interpenetrating the 
other, has not Brahma or Vayu by himself capable of accomplishing the 
highest end? To this, the {^ruti says, ‘Without life, the body becomes 
putrid, and without food, the life.dries up.’ The Commentator explains 
these two sentences :—) 

Even the body of Brahma would become putrid, if Vayu were net 
to*enter into it, and, similarly, the body of VAyu would get dried up 
quickly, in the absence of Brahma. 

(The J^ruti next says, ‘Thereupon Pratrida, said to his father,- etc.” 
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The question arises, who is this Pratrida, and who is his father. To this, 
the Commentator answers 2--) 

The son of Vasistba, named Pani, knowing this (interpenetration of 
Brahma and Vayu) addressed his father Vasistha thus. 

Note.- “Thus Prdtrida is the name of the son of Vasistha. In a subsequent 
sentence he is called Pani. This Pfini, addressing his father, said :—“Kim svid eva evam 
viduse, etc. The word Kim is taken by some as an interrogative pronoun, and they 
translate the sentence thus :—“ Shall 1 be able to do any good to one who knows this, or 
shall 1 be able to do him any harm ? And they explain it by saying, ‘ Is he not so perfect 
in knowledge that nothing can harm him ?* This is wrong, Tho word Kim is notan inter- 
rogative pronoun here. It is used in the sens^of,” and so the author explains it thus:— 

To a person who knows Brahma and Vayu, what is the use 
of my doing any good or any injury to him ? By trying to do him 
injury or threatening him wi,th injury, I cannot bring him under my 
control; and, similarly, I cannot control him by flattering him and 
doing him good services. For, he being perfect, cannot be injured, and 
he having obtained all that he had to obtain, there is nothing which he 
wants, and so I can give him nothing, for be has known the highest Lord 
Hari. Thus having praised the glory of the knower of Bralim^and Vayu, 
PSni, the son of Vasistha, thus spoke to his father :—When Bralim4 and 
Vayu enter into each other, who is the person who stands most in need 
of such entering ? Is it Brahma, or is it V4yu ? To this question, Vasistha, 
otherwise called Pratrida, replied :—Both BrahmS and Vayu stand in 
need of this entrance into each other, because Brahma must enter into 
V&yu, since, without such entrance, he cannot get delight; for Vayu gives 
delight to Brahma, and, similarly, the Vayu must enter into Brahma, in 
order to get an abode, for, without Brahmd, Vayu would have no place to 
rest in. Therefore, both Brahma and Vayu stand in need of each other, 
and, therefore, they must interpenetrate each other, and not that one stands 
in greater need than the other. Thus it is in the Sandhaua. 

Here ends the twelfth Brdhmanam. 


Thirteenth Brahmanam. 

MANTRA V. 13. I. 


srmt ^ 



^ H ^ U 

^ Uktham, the Ukfcha ; the upraiser. Supply Upaslta^ should one 
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Te Sa the ^ ^Vai, indeed. ^ Uktham, 

Ate. ^ Sarva.^ all. Utthapayati, causes to rise up. Yah, who 

oflirh "'p^ ^ f> 08 sessing the knowledge 

iru^'v" ■“• = « heroic son. Litemlly, Vira (.k) means 

ntnous. Vira corresponding to Latin Vlr. Asmai, to him. sftwdu Uttis- 
ati. rises up j is born. , Ha. Ukthasya, of Vayu, the upraiser. un.^ 

^yujyam, union; the same nature. Salokatam, the same loka or world 

Jayati, conquers ; gets. 

]. Let one meditate on the Uktha, the Uplifter. 
rapa, indeed, is the Uktha Prana and causes all this to be 
litted up. Whoever knows this, to him is bom a hero 
possessing the knowledge of Uktha, and he gains the same 
world with the Uktha, the Uplifter.—346. 

MANTRA V. 13. 2. 

5iqm ^ a 5^ u 

’If. Yajub, the Yajuh; the place of joining. Supply gijT^ta Upaslta, should 
one meditate on. swr: Pr4pal?. Prapa; the chief V4yu. % Vai, indeed, w 
lajuh, the Yaju,^ Hi, because, Prape, in PrSpa. Imani these, 

K*' t ‘ Bhatani, the beings, jwl Yujyante, arejoined ; are united. 
Yah, whoever, Evam, this. ^ Veda, knows. Asmai, of him. The 
usual W is w, Asya, Sraisthaya, for superiority; for excellence. 

Sarvapi, all. Bhutani, the beings, Yujyante, are united. Yajusah 
of Prapa; the place of joining, Sayujyam, union ; the same nature, 

balokafcam, the same loka or world, Jayafci, gets; conquers. 

2. Let one meditate on the Yajus, the Uniter, Prana 
IS, indeed, Yajus the Uniter; for, in Prana, do all these beings 
unite. For his excellence do all these beings unite. Who¬ 
ever knows this, gets the same nature and the same world 
as that of Yajus, the Uniter.—347. 


MANTRA V. 13. 8. 

^ 5rT% 

5iqt% q n ^ u 

^ Sama, the Samaj the harmonizer. Supply s<n#i Upaslta, shoul4 one 
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meditate on. irrur: Pr§, 9 al?, Pra^a; the chief V^yu. ^ Vai, indeed. ’Of** Sdma, 
the S 4 ma ; the equalizer, Hi, because, Pr^ije, in Pr^^a ; on account of 
Praija. Imani, these, Sarv^Qi, all. Bhhtani, the beings. 

Samyanchi, harmonize. Yah whoever, Evam^ this, ^ Yeda, knows. ^ 
Asmai, for him. Sarv^pi^ all, Bhh'tani, the beings. Samyanchi, 

harmonize ; do not quarrel, ^raisthaya, for superiority. Kalpyante, 

are able; procure 3 strive, Samnah, of Saman, of the harmonizer. 

SS^yujyam, unions the same nature. Salokatam, the same loka.or world. 

Jayati, gets ; conquers. 

3 . Let one meditate on the Saman, the Harmonizer. 
Prana is, indeed, the Saman; because it is owing to the 
Prana that all these beings do harmonize with one another. 
For him are all these beings harmonized, whoever knows 
this and for his superiority do (they) all combine. He gains 
the same nature and the same world Avith the Saman, the 
Harmonizer.—348. 

MANTRA V. 13. 4. 

^ t m srniil' ft t fn srriir: 

^ w ^ w 

3r^3f5t sJTsnni^ ii \\ ii 

ga' Ksatvam. the Protectov. Supply UpHslta (one should mcdidate 

on), nw: PrApati, Pi-fi-oa; the chief Vayu. t Vai, indeed. Ksatram, the 
Protector, f? Hi, because, nnj: Praqalj, Prana. % Vai, indeed, Ksatram, 
the Protector, awr: Prajjalj the Prana ; the chief Vayu. Ksapitab, from 

the wound. ^ Enam, this 5 the jiva. atuS TrAyate, protects. * 1 : Vah, whoever', 
va Evam, this. Its Veda, knows, sga" Praksatram, protection from Prana, araa' 
Aksatram, protection from nobody else, other than Prana, umifh Pi-apnoti, gets, 
gtrei Kfatrasya, of the Protector,. Sayujyam, union 5 the same nature. 
Salokatam, the same loka or world, trafa Jayati, conquers; gets. 

4. Let one medidate on the Ksatra, the Protector. 
Prana is, indeed, the Ksatra ; because, it is, indeed. Prana 
who protects. Prana protects him (the jiva) from all hurts. 
Whoever knows this, obtains protection from the Ksatram 
only and protection from no body else, and he gains the 
same nature and the same ivorld with the Ksatram, the 
Protector,—349. 
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MADHVA’S COMMENTARY. 

Because, befoi*e attaining Moksa, every one roust have recourse to 
Vayu, who will take him to the Lord ; it is, therefore, that Vayu raises or 
leads the Jiva up to Mukti. So he is called Uktha the uplifter 

(utthapana). Vayu is called Yajuh because in him all must join, 

and all must have recourse to him, for attaining Mukti. He is called 
Ksatram because he protects from injuries (ksat). Vayu is 

also called Saman, because it is he who is the harmonizer ( 

) It is thus that Vayu is called the lord of everything in the 

world. 

Here ends the thirteenth Bvahmay^aiji. 


Fourteenth Brahmanam. 

MANTRA V. 14. 1. 

'T? n ^ ii 

Hm: Bhiimih, the earth. The word Bhumi consists of two syllables^ h—R, 

Antariksam, the middle space; the .sky. The word Antariksa consists of four 
syllables—Dyauh, the heaven. The word I^au (pronounced 
Db and au) consisting of two syllables, Iti, these. ^ Astau, eight. 

Aksarani, vowels; syllables, G-ayatryai of .(3-ayatri. The ordinary 

form is GAyatryab. Ekam. one ; the first. ^ Padam, foot. The first foot 
of the G§.yatri is (Tat saviturvare^yam). Astdksaram, of eight 

syllables, t Vai, indeed. ^ Ha, it is well known, Asyah, Her ; of Gayatri. 
^ Etat, this. The implied meaning of this foot. ^ Etat, this ; the foot refers 
to Aniruddba, who presides in Bhfiuii, the earth. Antariksa, the middle region 
and Svarga; the heaven. ^ Eva, only. ^ U, certainly. ^ Ha. Yab, whoever. 

Asyah, Her ; of Gayatri. Etat, this. ^ Padam, foot; Lord Hari in the 
form of Aniruddha, to whom the first foot of Gayatri refers. ^ Evam, in this way. 
M Veda, knows; meditates on. Sah, He. Trisu, three. Lokesu,. in 
the worlds, Yavat, whatever, uru Tavat, all of them, Jayati, gets, 
f Ha. 

1 . The words Bhumi (earth), An-ta-riksa (sky) and 
Dyau (pronounced Di and Au, heaven) constitute eight sylla¬ 
bles. Of eight syllables is the first foot of GSyatri. This one 
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foot of hers is verily That (Lord Hari as Aiiiruddha). Who¬ 
ever knows this foot of hers in this way, gets mastery over 
all that exists in the three worlds.—350. 

MANTRA. V. 14. 2. 

t^r^r 

w ^ w 

Richah, the Rik Veda; the word Ri-cha. Yajhmsi, the 

Yajurveda. The word Ya-jumsi. Stoatii. the Samaveda, the word. 

S&-m&-ni. Iti, these, Astau, eight, Aksarani, Vowels; syllables, 

Q-ayatryai, of Gfiyatrii. m Ekam, one ; the second. >1^ Padam, the foot. 
The second foot of the Gayatri is—-Sitf? Bhargodeva-sya dhiinahi. 
Astaksaram, of eight syllables. % Vai, indeed. ? Ha, it is well-known, 'aw: 
AsyAlj, Her; of Gayatri. Etat, this; the implied meaning of this foot, 
wa, Etat, This; this foot refers to Pradyumna, who presides in the Rik, the 
Yaju^, and the S4ma Vedas. ^ Eva, only, a U, certainly. ? Ha. a: Yah. 
whoever, wett: AsyS,I.i, Her ; of Gayatri, vaa Etat, this. <1^ Padam, foot; 
the Lord Hari in the form of Pradyumna, to whom tlie second foot of the Gayatri 
refers. ^ Evam, in this way. Veda, knows; meditates on. a: Sah, He. 
ana^ Y4vatl, whatever, xa lyam, this, aaf Trayi, of the three Vedas, i^a Vidya, 
knowledge, araa T4vat, all of it. sw'fa Jayati, gets. ? Ha. 

2. The words Ri-chas, Ya-jfl-msi and Sa-mS-ni, con¬ 
tain eight syllables. Of eight syllables is the second foot of 
Gayatri. This foot of hers is verily That (Lord Hari as 
Pradyumna). W hoever knows this foot of hers in this way, 
gets all the knowledge which can be obtained from the 
three Vedas.—351. 

MANTRA V. 14. 8. 

w \ n 

aw: Praoah, the PrSua Vayu ; the word Pr4na. 'ama: ApAna, the ApAna 
V4yu. The words Ap4-na. ana: Vy4ua, the ViyAna V4yu. The word Vi-ftna 
^ Iti, these. Astau, eight, AksarA^i, vowels ; syllables, 

GAyatryai, of GAyatrf. Ekam, one; the third, 'ra Padam, foot; the third 
foot of the GAyatri is—nai?ma Dhiyoyonalj prachodayat. 'asetat AstAksaram, 
of eight syllables, t Vai, indeed. 5 Ha, it is well-known, AsyAh, Her; 


ADEYAYA, XIV BEAHMANA, 352, 353, 


633 


of Gayatri, v?m Etat, this; the implied meaning of this foot. ^ Etat, this; 
this foot refers to Samkarsana who presides in Pra^ia^ Ap4na and VyAna. >??? Eva, 
only, g U, eertainly. ^ Ha. q: Yah» whoever. AsyAb, Her; of GAyatri, 

^ Etat, this. ^ Padam, foot; the Lord Hari in the form of Samkarsana, to whom 
the third foot of GAyatri refers. ^ Evam, in this way. ^ Veda, knows ; 
meditates on. g: Sail, He. YAvat, whatever, Idam, this, mlw PrAni, 

animals, TAvat, all of them, Jayati, gets. ^ Ha. 

3. The words Prana, Apana and Vyana (pro¬ 
nounced Vi-a-na) contain eight syllables. Of eight syllables 
is the third foot of Gayatri. This foot of hers is verily that 
(Lord Hari as Sankarsana). Whoever knows this foot of 
hers in this way, gets mastery over all that breathe.—352. 

MANTRA V. 14. 4. 

qft 

^ qq u « n 

^ Atha, then; and. tot: AsyAh, Her; of Gayatri. gfra Turfyam, the 
fourth, q^ Padam, foot. The implied meaning of the fourth foot of the GAyatri, 
Om Etat, this, qq Eva, only. ^ Darsatam, what is ealled Dar^ata ; 

the seen, the bright, qq: Esal?, He. q%w: ParorajAb, beyond the Rajab or Pra- 
kriti; the Lord VAsudeva. q: Yab, who. uqfa Tapati, shines, qu Yat, what. 

^ Vai, indeed, qqq* Ohaturtham, the fourth. ?m TJat^ that, fuq Turiyam^ the 
meaning of Turiya, Darsatam, darsata. q^ Padain, pada. ^ Iti^ so he is 
called, fit Hi^ because, qq: Esabi He. Dad rise, is seen, x^ Iva, as if. 

q^TW: Parorajah, ParorajA. Tiin Iti, so he is ealled. Hi, beeanse. qq: Esab^ 
He ; VAsudevar m Sarvam, all. q U, Rajab^ the Prakpiti. qqq*qR tJparyu- 
pari, above; beyond and very elose. qq Eva, indeed. <iqfn Tapati, shines, 
q: Yab, whoever, tot: AsyAh, Her; of Gayatri. q^m Etat, this, xi Padam^ foot; 
Him to whom this foot refers, qq Eva, only. ^ Veda, knows ; meditates on. 
q: Sab, He. qq' Evain^, in this way ; like the one meditated on. qq Eva, only. 
Iw SriyA, with prosperity, qw YasasA. with fame, qqfq Tapati, shines. 

4 . There is her fourth foot. (It speaks of) This 
(Him) only, who is called Darsata (the seen). He is beyond 
Prakriti, (He) who shines (there). What is the fourth is that 
which is (meant by) Turiya (of the mantra), Darsatam 
Padam (He has been called in the mantra), because He is 
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seen, as it were. Parorajah, He has been called in the 
mantra, because He shines above all Prahj-iti and very 
close to her. So does he shine with prosperity and fame, 
(he) who meditates on this foot of hers only.—353. 

MANTRA V. 14. 5. 

nr l^r sthut 1 w^^- 

^tht h 

^fl5ftiTJ=qTltq H w ^ w 

m S4, tliat. TO Es4, this. 'n<tift G4yatri, G^yatri. oi- Sarasvati is the 
presiding deity o£ Gayatri Etasinin, tliis 3?i5 Turlye, the fourth. 

Darsate, the seen, 'll Fade, in the foot, q^n^ifl Parorajasi, which is beyond the 
PraUjiti. ntnfefn Pratisthitd, is founded ; rests, na Tat, that; spoken of in the 
previous mantra, wa Etat, this ; the world spoken of as Bhd, Antariksa, ete. 
t Vai, indeed. Satye, in truth ; in ^esa, the presiding deity of Satya. nf^a 
Pratisthitam, rests, 'af: Chaksub. the eye; the sun is the presiding deity of the 
eye. ^ Vai, indeed, aaq Satyam, the truth ; Sesa. 5 Ha, it is well-known ag; 
Chakfub, the eye, ^ Vai, indeed, aai Satyam, the truth. ? Ha, it is well 
known to all. awra Tasmat, therefore, aa Yat, when. IdAnim, ^now-a-days, 

^Dvau, two. Vivadamdnau, quarrelling persons, aarai EyatAm, eome. 

aif Aham, 1- 'a?^' Adar^am, have seen. '?!? .Aham, I. aiaW Asrausam, have 
heard. Iti. a: Yah, whoever, va Eva, only, aara BruyAt, should say. ai? 

Aham", I. aiaa Adar^am, have seen it. ?ia Iti. ai^ Tasmai, him. aa Eva, on^. 
?i?ranSraddadhyAma, (we) believe, aa Tat, that j just spoken, vaa Etat, this. 
I Vai, certainly, ara Satyam, the truth ; Sesa. a% Bale, on power, on strength, 
nfafert Pratisthitam, rests, nro: PrAijah, the PrAnas- t Vai, indeed, aa Balam, 
power ; strength, aa Tat, therefore, PrApe, on PrAaa- niafea Pratisthitam, 
rests, 'awa TasmAt, therefore} because satya rests on strength, aat Balam, 
PrAna thePrAnas. aaaia SatyAt, more than the truth ; more than Sesa. 

Oiivah mightier. ?ia Iti. vaEvain,so. Ahuh, say the wise, w E^a, this. 

.„ihGAyatrl,GAyatrl}^ri,the presiding deity of GAyatrl. AdhyAtoam, 
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in LordHari on the Atman, nfifw Pratisthitft, rests, m Sa, that, wr Esa, 
this; Sil, the Residing deity of the G^yatrl. w Gayain, Gaya, tw' Tatre,’ 
protects. ?Ha. ww: Pranab, the five PrSnas; Pri^ia, Apana, ete. % Vai, indeed! 
'w: Gayalj, GayAs. tm Tat, that is. awn Pranan,the Pranas, ai? Tatre. proteeta. 
^ Tat, of the worshipper, Gayan, the PrAnas m' Tatre, protected j protects! 

TasmAt. therefore, araft Gayatri, Gayatri : the proteetress of the Pr^ijas of 
the worshipper, am Nama, by name, a: Sah, He ; who is the Parorajfi, Vispu. 

Yam, whom. 9ia Amfim, this, va Eva, only. aifiiS SAvitriin, Savitri ; she 
who rests on the Savitl srmr? AnvAha, speaks, ai SA, she ; Savitri. Es4, 
Gayatrl. ^ va Eva, only, a: Sah, Visnu Yasmai, to whom ; to the Brahnig,! 
^1? Anvaha, speaks, am Tasya, His; of Brahma, sum PrAndn, the PrApas. <wm 
Trayate, protects. 

5. That Gayatri rests on this fourth foot, called the 
Darsata foot which is beyond the Rajah (or Prakriti). 
These worlds,—Bhh, Antariksa, etc.,—spoken of in the previ¬ 
ous mantra, rest on Satya (the Truth). The eye is, indeed, the 
Truth. It is known to all that the eye is truly the Truth. 
Therefore, now-a-days, when two persons come quarrelling 
(one saying) “I have seen it,” and (the other saying) “I 
have heard itwe believe him alone who would say, “ I 
have seen it. This truth, just spoken, certainly rests on 
power. The Pranas are, indeed, the power. Therefore, the 
Truth rests on .Pranas ; so the wise say that Pranas are 
mightier than the Truth. This Gayatri rests on the Atman 
(the Lord Hari). It is well-known that she,—Gayatrl, just 
spoken of, protects the Pranas., The Pranas are, indeed, the 
Gayas. Therefore, she protects the Gayas means she pro¬ 
tects the Pranas. So she is Gayatri (the protectress of the 
Gayas) by name. He,—(the Lord Hari, who is beyond the 
range of Praknti), it is whom they call this Savitri, and this 
(Savitri) is certainly that (Gayatri). He protects the Pranas 
of him (i.e., of Brahma), for whom He speaks.—354. 

MANTRA V. 14. 6 
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sr^ II ^ II 

Eke, some, w Tam, that; just spoken, Eta,m, this, wra* Savitrim, 
Savitn. 512^ Anustubham, Apustup; the presiding deity of the mantra ne 
^ 3^5 ^rsni i §53 es vir 33 jt uto 11 AnvS,hulj, call, V&k, the 

speech, the mantra rmsrau: wtt$, etc. Anustup, Anustup. na Tat, therefore ; 

qw VAcham, the speech ; the mantra, wsi.’t Anubrhma, we shall call S^vitri. 

Iti. mn Tathfl, so ; such. Na, not. Kuryat, should do- «iTO5f Gayatrim, 

GAyatri. ^ Eva, only. Savitrim, Savitri. <ii 3 a?t<; Anubrhyat, should speak ; 

should call, Yadi, if. vuftn Evamvit, the knower of this. Bahu, many. 

Api, even, ufu'j^wifn Pratigrihpfi.ti, receives gifts. Iva, as if. ua Tat, that ; 
gifts taken >isi(»!n: G4yatry4b, of Gayattl. vmEkam, one. Padam> foot. Prati, 
towards. Olia, even. Na, not. ^ Vai» indeed. ^ Ha, it is certain. 

6 . Some call this Savitri Anustup. The Vak,—that 
mantra—is the Anustup. Therefore, we should call that 
mantra—Savitri. That must not be done. One may call 
Gayatri—SSvitri. If the knower of this should, indeed, 
take many gifts, that is not certainly sufficient for even one 
foot of the Gayatri. 355. 

MANTRA V. 14. 7. 

qrqcftq qq't q^rq^q^^q^dts^T 
q:qfft^q qqqr^^qTqq qtqfqq qrftr q^^qfqq^rr- 
Hd^dlq qqnT’^^qrqqFqT 55?tq qt 
q^t^qr q q:q qqT% ^q %qqqrq f q:qrq^qT%q€t- 
qr^ II vs u 

Sah, that. Ji: Yah, who; virificha, wj Im4m, these, wshi PfirpSn, full. 
*2 Trln, three, atwj Lok4n, worlds, ui^’jiinu Pratigrihniyat, should receive; 
should receive from Visnu. Sab, He. Asydb, Her, of G4yatri. van Etat, 
this, Prathamam, the first, v? Padam, foot; the result of the worship of 

the first foot of the Gfiyatri. Apnuyfit, should get. sra Atha, again, n: 

Yah, who ; Brahmfi. lyam, this. *1^* YAvatl, as much as. Trayi, of the 
three Vedas, ft?" Vidyfi, knowledge ; learning, urau Tfivat, so much. 
Pratigrihnlyfit, should receive.; should receive from the Lord Vispu. Sah, 
He, 'aw; AsyAh. Her ; of GAyatri. ann Etat, this. Dvitiyam, the secoftc}. 
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^ Padam, the foot; the result of the worship of the second foot of the G4yatri. 

Apnuyit, should get. Atha, again. Yah, who ; Brahm4. Yavat, 
as much as. \i Idam, this. 5 nri% Prapi, living being ; life, umu T 4 vat, so much. 

Pratigrihniyat, should receive •, should receive from the Lord Visiju ; 
should become master, a: Sah, He. ^reqr; Asy4^, Her ; of G4yatrt. ^ Etat, 
this. Tfitiyam the third, Padam, the foot 5 the result of the worship 
of the third foot of the GA-yatri. Apnuy^t, should get. ^ Atha, again. 

Asy4h, Her; of G^yatri ’eua Etat, this. Eva, only, Tufiyam, the 
fourth. ^ Darsatam, the seen. ^ Padam, the foot. Paroraj^h, the one 

beyond the raja of Prakriti, Esah, He. «i: Yah, who. Tapati, shines. 

Kenachana, by anybody. ^ Na, not. Eva, ever, Apyam, to be 
obtained, fu Kuta, whence. ^ U, Oh ; it is an interjection of surprise, 
Et&vat, so much, Pratig^rihniy^t, should receive. 

7 . He—(Virincha)—who grasps these three worlds 
wholly, may get the first foot of Her. Again, he who gi'asps as 
raxich as there is of the knowledge of the three Vedas, may 
get the second foot of Her. .Again, he who grasps as much 
as there is of the living being, may get the third foot of Her. 
On the other hand, He who is shinning there, is the fourth, 
—the seen (Darsata) foot of Hers,—the one who is beyond 
the Prak^ti, not ever obtainable by anybody. Oh! whence 
should one comprehend Him, who is so great ? 356. 

MANTRA Y. 14. 8. 

HTqqt m snqf^ q qjmt m 

qr q Iqr^ Hfim: wtt qqgqf^sfuq: 

snql^% qr u c; u 

Tasy 4 b, Her; of GAyatri. qqwq Upasthanam, praise, G4yatri. 

Oh, Gayatrl. Ekapadi, of one foot. A, q U, q Ma, ^ (N4da), 

(Vindu), ^ (Ghosa), aim (Santa) and qiiuaiTa (Atisanta). ^ Asi, thou art. 
Dvipadi, of two feet; each foot of the Qayatri, with Om; Tripadi, 

of three feet; the whole of the mantra^ without Om (wf). qs'^^q^-Ohatus- 
padi, of four feet; the whole of the G4yatri mantra with Om. («i) 
Apadi, without foot; unobtainable. ^ Asi, thou art. ff He, because, q Na, 
not. Sampadyase, thou art comprehended, qqj Namah, salutations, q To, 

34 
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thy. Turiyaya, fourth. Darsataya, the seen, Pad^a, to the foot. 

Parorajase, beyond the Pajah, or Prakriti. Asan, this man. Adah, 
this •) the objeet of desire, Ma, not. Prapat, may get. xra Iti, with, this 
feeling. ^ Va, or. ^ Asan, this, Kamah, the object of desire. Asmai, 
for this man, 'ht Ma, not. Samriddhi, be abundant, xtu Iti, with this 

feeling. ^ Yat, whom. Dvisyat^ curses the worshipper. Sabi that. 

Kamab, the object of desire, -sut Asmoi, for that man. Na, not. ^ Eva, 
ever. Ridhyate, becomes abundant, ^ Ha, certainly.* VA, or- Aham, 

I. Adab, this object. nn^Prapam, may get. Tti, with this feeling. 5 ?^^ 
Yasmai, for which object of desire. Evam^ in that manner. Upatistha- 

te, (a man) praises; worships. Supply ^ ^ (Asmai sa kama 

ridhyate ha)—that object of desire certainly abounds for him. 

8 . Hers is this praise. Oh ! Gayatri; thou art of one foot, 
of two feet, of three feet, of four feet, thou art unobtainable, 
for thou art never obtained. Salutations be to thy fourth 
foot, called Darsata—the seen (and which is) bej'ond the 
range of Prakriti. Should the worshipper curse that this 
man may not obtain the objects of his desire, or that this 
object of his desire may not abound for,him ; the object of 
that man’s desire certainly does not abound for him. Or, 
when a man praises the Odyatrl, as before, with this feeling 
that 1 may get this object of desire (the object of his desire 
abounds for him). 357. 

MANTRA V. 14. 9. 

n 5 , u 

^ W %\i II 

unTat, tliat> Etat, this 3 Vaidehah, the king of the Videbas. 

Janakab, Jan aka. AsvatarAsvim, the son of Asvatarasva. 

Budilam, Budila by name- UvAcha, said. % Vai, indeed. ^ Ha. Yat, 

that. 3 Nu, now. Gayatrivit, the knower of the GAyatri- 
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AbrfithAlj callest thyself, jra 'J’at, that; thy word. Ho, strange; sur¬ 
prising. 58ni Atha, then, w Katham, why. Hasti, (Lit.) an elephant} here 
It means a fool. BhAtah, being, Vahasi, dost carry ; dost carry the sin 
of taking gifts, ifn Iti. i% Hi, because, nw SamrAt, Oh, Sovereign, swit: 
AsyAh, Her; of GAyatrl. 3 a'Mukham, the mouth ; the presiding deity of the 
first foot,. Na^ not. VidAmchakara, knew ; I do know, irfn Iti. 

UvAcha, (Bu()ila) said. ? Ha. rrai: Tasyah, Her; of Gayatrl. 3 a Mukham, 
mouth ; the presiding deity of the first foot, rtn: Agnih. fire ; Parasurama. 
va Eva, only, Yadyapi, if. ^ Agnau, in the fire ; in ParasurAma. Bahu, 
many. ?? Iva, like, Abhyadadhati, throws. ? Ha. % Vai, indeed. sA' 

San'am, all. ^ Eva, only, nij Tat, that. Samdahati, bums, w Evam, 

similarly, Evamvit, the knower of this; whoever knows that the first foot 

of the Gayatri is Agni. Yadyapi, if. Bahu, many. Iva, like. >110 
PApam, sin. wot Kurute, commits. ?m Tat, that; that sin. flA' Sarvam, all. 
^ Eva, certainly, SainpsAya, consuming, Suddhah, clean, “a; PAtah 

pure, srk: Ajarah, without decay, srjci: Amyitah, immortal. OTqlh Sambhavati, 
becomes, w Eva, certainly. 

9. It was, indeed, that Janaka, the king of the Videhas, 
asked Budila, the son of Asvatarasva, “ It is very strange, 
that thou callest thyself the knower of the Gdyatri; why 
then being a fool (like an elephant) dost thou carry (the 
burden of sin of accepting gifts) ? ” “ Oh, sovereign, I did 
not loiow (the presiding deity) Her mouth,” replied Budila. 
Hire is her mouth. If a large quantity (of fuel) is put in fire, 
it burns the whole of it, similarly, if the knower of the 
Gayatri commits a great amount of sin, he consuming all 
of the sin, becomes clean and pure, and is without decay 
and immortal. 358. 

Here the ends the fourteenth Brahmanam. 

MABHVA’S COMMENTARY. 

The Lord Purusottama, who is in the Rigveda, in the Yajurveda, and 
in the Samaveda, is spoken of by the second foot of the G^atri mantra; 
while by the first foot of the same, He is denoted as dwelling in the 
earth, in the middle region, and in the heaven-world. By the third foot of 
the GAiyatri is spoken of the Lord, who is in Vayu fin Prana, Apana, etc). 
The fourth foot of the Gayatri is the Pranava —Om (?ft) The Lord 

Bhagav^n, who is in (^ri dwelling in) the orb of the sun, is the subject 
of the fourth foot of the Gayatri. It is to be understood that He dwells 
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there in the goddess Rama, whose nature is that of Sattva, She is the 
sentient Prakriti, and is called also rajas.” The Lord who is there, is 
superior to and beyond this sentient Prakriti or ‘‘rajas.” This Prakriti 
is called in the Vedas “ Rajas,” because she gives pleasure or delight to 
all living beings. The Lord is, therefore, called Parorajas, the one who 
is beyond the Ghetana Prakriti. When a man knows this Lord, he 
gets permanent mastery over all the worlds, all the Vedas and over 
all the living beings ; and he gets fame and prosperity as well. The 
only person fit for worshipping this G%atri is the four-faced Brahma 
Virhicha. Therefore, it is that Brahma alone can fully worship her and 
get the fruits thereof in full. Other people worship her partly, accord¬ 
ing to their capacities, and partial is the result tliey derive from such 
worship. Should a Dvija (%«) acquire capacity for worshipping the 
Gayatri, he shall not be as fit as Viriacha is; and, therefore, all the 
fruits are enjoyed by the Viriacha alone. 

A twice-born person is certainly not unfit to medidate on the Lord 
by means of the Gayatri. Though he is fit (Yogya), yet he is not the 
highest fit person, for there is no fit person, in the highest sense of the 
word, to worship G4yatrl, except Brahma; because to Brahma alone 
belongs the full and complete reward of such meditation ; others get only 
partial result. 

(The author now takes up the sentence 

The construction of this sentence is tliis :—Yah Parorajas Tapati Sa 
Tuviya-padena Pranavena Padyate. It means He who is called Parorajas 
shines there. He is to be obtained through the fourth foot of the Gdyatrl, 
namely, through Pranava. Though the word Turlyam is separated 
from the word Padam, by the word Darslatara, yet Padara should be read 
with Turiyain, as if Darifatam did not exist. The words Dadrisfa-Iva are 
equivalent to Drista-Iva, meaning “ as if seen.” The Lord Visnu, who is 
in the disc of the sun, is as if seen ; so He may be called to be seen. And 
because people can see the disc of the sun consisting of his rays, so it is 
figuratively said that Visnu is seen (though, as a matter of fact, He is not 
actually seen). To the same effect is the following extract from the 
Traividyfi The Lord Vispu, residing in the Orb of the sun, is there, as if 
standing visible before the sights of all, because every one sees the sphere 
of light, when the sun rises (and the Lord Visnu is within this sphere ”). 

(The author now explains the , words— irg' gfT fI 

The Commentator also explains why the Lord is called Paro-rajah; —) 

The words Sarvam-rajas mean the entire Prakriti. Those that ar§ 
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versed in the Vedas, called the Praknti, by the term, the Rajas, the giver of 
delight, becatise it is she who is the sole cause of delight of all beings, and 
the Lord Visnu is superior to her even ; therefore. He is called Parorajas, 
“ the one beyond the Rajas.” 

^(The Commentator now explains the sentence in the fourth mantra— 

^ • He explains what is 

the denotation of the word Gayatri here =—) 

The chief presiding deity of Gayatri is 4i; whilst Brahmani, who 
depends on Brahma, being his consort, is not the chief deity of G4yatri. 
Brahma, again, depends on l^ri, the chief deity of the Gayatri, and she 
depends on the Parorajas, the Lord beyond the Rajas. This is also in the 
same. 

(cra[ qfciRSicr—These words are explained by others as mean- 

that this fourth foot rests on the Satyam.** This is, however, wrongs 
for the “ Turiyam Padam,” is independent of everything, and does not 
rest on anyone. Moreover, the words "Tad Vai Tat” do not allude, 
and cannot allude, to this Turiyam Padam. The Commentator, therefore, 
explains these words :—) 

The word Etat in the Mantra (Tadva etat satye pratisthitam) has 
been used for Jagat, ‘ the world/ This can be known from the context, 
for, it refers to the “ world,” spoken of previously in the Mantra (Bhfimir- 
antariksam dyau, etc). 

(In this Mantra occur the words “Chaksiir Vai Satyam.” The 
word Chaksur does not denote the physical “ eye,” nor its macrocosmio 
counterpart, the sun ; for the sun has already been mentioned along with 
Antariksa, etc.; but it means the presiding deity of the solar orb. 
Therefore, the Commentator says, on the authority of Prak^^ik4 :—) 

Verily, this world depends on Chaksus namely, on the presiding 
deity of the sun, called Virdta, or otherwise Sesa. Both Virata and »^csa 
denote one and the same being. The deity Sesa in his turn rests on 
Vayu, because he is stronger in power than ^esa. This Vdyu, called 
Balam, or the strong one,” is said also to be Satyam. The Satyam is 
the name of the chief V4yu. It is composed of two words, ‘‘Sat” and 
Yam. “Sat” means the one, he who is free from all faults. Yam 
means “ to go,” “ to enter.” He, in whom the “ Sat ” goes or enters, is 
called Satyam. Since the Lord Hari is well-known to enter or go into 
Vayu, therefore, the Vayu is called Satyam, or “ the Temple of the Good.” 
This Vayu, “ the Temple of the Good.” in his turn, rests on the goddess 
Gayatri, namely, the Goddess In her turn^ this chief Gayatri or Sri 
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rests in the Lord Hari, vvlio is the presiding Over-Lord of all Atmans or 
Selves. In this Supernie Atman is refuged the Supreme Gayatri or the 
Goddess SVi. 

(The jlruti next explains why she is called Gayatri :—) 

She is called Gayatri, because she protects all the Pranas. The 
word ‘ Gaya ^ means life or Prana, and Tri means protect. She, who pro¬ 
tects all the Pranas, is called Gayatri. 

The Commentator now explains the words 
Gayatri is also called Savitrt, and they both are the names of the ParorajaL, 
Visnu, behind the Prakfiti* The name Savitri itself speaks that she is the 
Lord jan^rdana, for, He is called Savitri f the Progenitor of all. 

And Savitri is she who depends on the Savitri, the Progenitor. The sun is 
also called Savitri, but it is because he is the symbol of the Lord Savitri, 
the Great Progenitor. It is the custom that the symbol also passes by the 
name of what it is the symbol. 

Savitri, who has derived her name from Savitri, the Great Progenitor 
Visnu, protects the Pranas of Brahma, who has also derived his name from 
the Brahman, the Great Lord Visnu. Brahma is certainly the son of 
Savitri (when he is the son of tlie Savitri, the Great Progenitor) ; whilst 
other beings are the sons of Brahma. The Rik mantra, containing the 
word (vrinima), the Anustup) certainly speaks of the 

same thing as does the Gayatri ; but that mantra (the Anustup mantra) 
cannot be the symbol or substitute of the Gayatri. Those that know the 
mouth (the first foot) of the Gayatri mantra, are fit for holding such a high 
position as that of Virincha. They are not subject to any sort of sin 
derived from the acceptance of gifts. Those that know only the one foot 
of the Gayatri, cannot derive perfect pleasure from the acceptance of gifts. 
A man may be accepted to complete the result of the knowledge of the 
feet of the Gayatri, only when he has acquired the knowledge of the worlds 
from the Lord Visnu, spoken of in the first foot of the Gayatri, when he has 
acquired the knowledge of the three Vedas spoken of in the second foot, 
and when he has acquired the knowledge of the births of Various virinchas 
in all the beings spoken of in the third foot. The fourth foot of the Lord 
Bhagavan, of which the Pranva is the only mantra is all-pervading Lord 
Vasudeva. That foot cannot be obtained by anybody. The three feet 
of the Gayatri speak of Aniruddha, Pradyumiia, and Safikarsana, res¬ 
pectively. Brahma alone may get to Vasudeva, when he gets Mukti; but 
nobody else can. Aniruddha presides in the worlds (spoken of in the first 
foot), Pradyumna presides in the Vedas (spoken of in the second foot) 


V ADBYAYA, XIV BRAHMAXA, 858. 


643 


Sa/ikarsana presides in Vcayu (spoken of in the third foot). On pervading 
(comprehending) these three and with the strength of tlie knowledge of 
the Gayatri and strong witli the strength of Pianava (^rf) and seeing the 
Lord VasudeA'a, Brahma gets Mukti; hut he never peiwades ^comprehends) 
the Lord Vasndeva ; the reason why he cannot pervade (comprehend) the 
Lord Vasndeva, is that the Lord is infinite. Tlie Lord, who is in the orb 
of the sun, is beyond Prakriti of tlic three colours,—red, white and black ; 
and externally he is beyond Prakriti, consisting of the three gunas (g^ntt)— 
Satva, Rajah and Tamah. Therefore, He is called Parorajah (q^r?:5i:), the 
Lord on the other side of the Prakriti. It has been said in the Prakfirfika 
also that “ completely incapable of being pervaded (wholly incomprehen¬ 
sible) is the Lord Vasudeva, when even Brahma himself cannot pervade or 
comprehend Him. The words aiET^ (Tftvat) and (Etavat) 

in the mantra meaning “ So much and this much,” have been used in order 
to express an idea of perfect comprehension or grasping, just as we do 
wholly grasp anything in our hand The Gayatri has within her eight 
Aksaras (?l^i:) or vowels. With tlie Pranava JUDET, there are four varieties 
of Gayatri. Beginning with A ^ and ending in AtiilSnta i.e. m 

(A), ^ (U), w (Ma), (Niida), lir'f (Vindu), sjfcj (Ghosa), ?5JTgr (^anta) and 
(Atisanta), the Pranava ?ltis tlie G^jiatri of one foot. Wlieii tlie 
Pranava is added before each foot of the Gdyatri mantra, she is called 
^5fT (Dvipadi. of two feet). The Gayatri is Tripadi or of three 

feet, when the three feet of the mantra itself are taken into consideration. 
When the Pranava ^ is added to the mantra, she is called chatu^padi 
or of four feet. She is not comprehended Or fully known by any¬ 
body else, except Brahma ; and, therefore, she is called Apadi or the 

incomprehensible. Thus worshipped, does the Gayatri fulfil one’s desires, 
or does not fulfil the desires of his enemies. At the time of worshipping the 
Gayatri, the worshipper should have such feelings in his mind—“Let not 
this man get this thing, or let this thing be abundant for this man.” If a 
man wishes to have his own desires fulfilled, he should Avorship with this 
idea prevailing in his mind—“May I get that thing.” Then Gayatri will 
certainly fulfil his desires. When the Lord Purusottama is worshipped, Avith 
the Gayatri mantra by Brahma, He gives him the Brahmapada BlSiq^ and 
Mukti, according to his capacity. He also gives him liberation from all 
sorts of sins, specially of the sins arising from the acceptance of gifts. If 
others worship Him with the Giyatri, He gives them Mukti, according to 
their respective capacities. It should be said here that the Lord Visnu 
presides in the mouth (first foot) of the G4yatri. The Lord, Avho is always in 
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the fire, is Visnu, and He passes by the name of Agni, which means Agrani 
or the leader, and He is, therefore, the superior. When the Lord 
Hari, who presides in the mouth of the Gdyatri, is known, it is then that 
the knowledge of the Gayatri bears fruit, otherwise the knowledge does 
not bear complete fruit. One should try his best to know the Lord, who 
presides at the mouth of the Gayatri. Then it is, when He has been 
known that He removes all the sins, just as He burns all things residing 
inside fire. It has been said in the Gayatri samhita Ram, the axe^holder, 
is eternal bliss, and is of the colour of fire.” 

Hev6 ends the Bhd^ya on the fourteenth BrahmunciiTi. 

MANTRA. V. 15. I. 

^ 5 % mi 

Jlii*aljinay6na, gold-liko j luininoua, Patreija, by tb© disc of 

the sun. It consists of two words— m (P4) and n (Tra). m (P4) meaning the drinker 
of water and n (Tra) means the Protector or saviour of the world from darkness. 
The sun is called vra (P4tra), because he sucks up water and removes darkness 
from the earth, Satyasya, of the Truth j of one possessing the quality sat. 

3 d Mukham, face. Here the word has been used for the whole body, Api- 

bitam, covered; Hid, tyn Pusan, Oh Phsan; the one who is full in all the qualities. 

Tvam, thou. SatyadharmAya, for me, who is given to the meditation on 

Satya, 58^ Dristaye, for seeing; so that I may see Thee, na Tat, that; thy body. 

Apavriiju, uncover; unveil. 

1 . The entrance to the True is covered by a shining 
disk, that (disk) do thou, .0 Pusan, remove, for me, who is 
devoted to the True, that I may see Thee. 359. 

MADHYA’S COMMENTARY. 

The pbraseBy the golden disc” means by “ the solar orb.” The 
phrase, ‘‘ Of the true, ” denotes o[ Visnu.” By this solar photosphere 
is constantly hidden the body of the Lord. Pusan, the Full Lord Visnu, 
I'eveals that form Himself to His devotees, called here Satya-dharmas, the 
Lover of the True. 

Note.— The word hiranmaya “ like a golden,” i.c., full light, effulgent. Tiio word pafcra 
means that which drinks (pa) the water and saves (tra) the world. Therefore, tho whole 
phrase hiranmayena patrena means “ by the solar disk,” which is refulgent as gold, and 
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which saves the world by evaporating waters and raining them back. The word satyasya 
means, of him who is full of ^ of good qualities. He is inside the solar orb, and His body 
is covered by the solar disc. 0 Pusan, remove the veil from Thy face, that I may see Thee. 
I, who am a Satya-dharma, who constantly meditate on Thee, the Satya, 

MANTRA V. 15. 2. 

^ IRU 

J|qi Pdsaa, Oh, Ptisan; fche one full in all the qualities. ^ Ekarse, Oh, 
thou possessing knowledge about all things, qq Yama, Oh, thou governor of all. 
qq tShrya, Oh^ sun j Oh the acceptor of water, wimrqfq Praj4patya, Oh thou art 
known only by Prajapati. Rasmin, the rays; my consciousness of Self, 

Vyhha, stretch; enlarge, Tejah^ brightness } the knowledge of external 

things. Samdha, stretch; enlarge, qq Yat^ that. ^ Te, thy. q^qi^qq 

Kaly&natamam, most auspicious. ?q Rtlpam, form. ?nj Tat, that. ^ Te, 
through thy favour. qvnR Pa^y4mi, (I) may see. 

2. 0 all-full, 0 Sole-wise,0 All-judge, 0 Goal of the 

Wise, 0 the Lord of Prajapati, expand my knowledge of the 
self, and increase my knowledge of the non-self, so that 
through Thy grace, I may see that form of Thine which is 
the most auspicious. 360. 

MADHVA'S COMMENTARY. 

The word Ekarse means, 0 thou, who art principally (eka), all know¬ 
ledge and wisdom (Risi). The word ekarsi is thus the name of Vi§nu. 
Hari is called Yama, because He controls and punishes all. He is the Great 
Judge. He is called Surya, because He is the Goal of the wise (surisj. He 
is called PrajSpatya, because He is specially the Goal of Hiranyagarbha 
Prajapati. 

NOTE.—Tlie rabjuin and tejas have no reforence to the rays of the sun and his heat 
and light rays, For no amount of enfeebling of the light and heat rays of the sun will give 
one the divine vision. Therefore, raamin is translated as “ knowledge of the self—” 
expansion of ra^miu means the expansion of consciousness. While the expansion of tejas 
means controlling the non-seIf>getting more and more power over the. forces of nature. 
In short, it is a prayer for the expansion of one’s consciousness and the growth and purifl* 
cation of one’s vehicles. Wheu the rasmin and tbo tejas, the consciousness and the 
vehicles of consciousness, are fully developed, then there is the possibility of Good-vision. 

MANTRA V. 15. 3. 

\\\\\ 

Asau^ that. 5 ^: Purusah, the Purusa. q: Yah, who. ^ Asau, in 
Pr^pa. q; Sah^ He. qiq Aham, the unavoidable, Asmi^ Pr^Qa and, therefore, 
85 
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capable of being measured. This word consists of two words—^^(As), meaning 
^ (Asu), the Prana, and R (Mi), meaning ^ (Meya), capable of being measured. 
Complete the sentence by {Tamcha Paffyami)“SO that I may see him 

also, m Atha, if ; though. Idam, this ; the body, Bhasmantam, such 

as ends in ashes. Anilam, dependent on the Lord. ^ (A), Vis^u. This 
word consists of two words—^ Ameaning the Lord Visnu and meaning, 
support. Therefore, the word means,. He whose support is the Lord Visnu, 
Vayuh, the Prana. Amp tarn, deathless; nectar-like. 

3. That yonder person who dwells in Asn (Life), is 
known by the name of Aham, “ I ” (i.e., the Supreme) and 
Asmi, “ lam” (i.e., the only standard of existence). 

Though this body be reduced to ashes, the Indw'elling 
Spirit, the Lord dues not die. He is immortal: nor does the 
Jiva die. For the Vayu has become immortal, because 
Brahman dwells in him (why shouid not then the jiva be 
immortal in which also the Lord dwells). 361. 

MADHYA’S COMMENTARY. 

He is called Ahain, because He is not discardable (alieya). 

In other words, " Aham ” means “ the Supreme.” He is called ” Asmi,” 
because He dwells in all beings, and thus He is the measure (ma) of their 
existence (as)—(their existence or be-ness depends upon His being in 
them. He is the standard of their existence). But Hari, the Supreme 
Lord, is apart from all His devotees (jlvas\ though ensouling all. 

Note. —Though the words aham and asmi are used in the Mantra, and ordinarily they 
would mean “ 1 am He,” lest one should fall into this error of identifying himself with the 
Lord, the author says u “ Hari the Supreme, is quite separate 

from all jivas, however devoted they'may he to Him. In ecstasy one may exelaim separate 
from all jivas, however devoted they may he to Him. In eefcasy one may exelaim, “ I am 
’’—hut as a truth, the jiva can never become He.” 

Of the two in the above verse, one is a pronoun nominative 

singular of adas, and means ^ that/ the other is the locative singular 

of the noun meaning ‘ life,’ Lc., in the life. 

Note.— The meaning of the verse is that the well-known person who resides in the 
Prflua, also dwells in His devotees as aham and asmi, t.e., He is the very “ I ” and the very 
“I am "of the devotees. He is Pusan, etc., and is then called by the name of Pusan, 
Yama, Ekarsi, &c. He, though in all these, is one alone, and does not become differentiated, 
owing to the differences of beings, in whom He resides. 

The Brahman is one in all. 

Because the Supreme Lord is in Vayu, so V^yu has become an 
Immortal, (how great must He be wliose very presence makes others 
immortal)—how great must be the Immortality of the Supreme, then ? 
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The word anilah is compounded of two words meaning Brahman, and 
nilayanam, abode. The Va.yu is called Anilam, because it is the abode of 
Brahma (Brahma-dhama): or because it is supported by Brahman. 

Note, Ifc has heen said before that the Supreme Lord, dwelling in the jiva, is eternal 
existence and of most auspicious form. A douht arises : when the man dies and his hody 
is reduced to ashes, what becomes of the Lord ? Docs he also die, liko the jiva ? This 
verse removes the doubt. Though this body is reduced to ashes, yet the Hupreme Lord 
within it is not tainted with the faults of dying, &c. Why ? Anilah, etc. Whon VSyu, 
hy merely taking refuge in Brahman, has become an Immortal, how ckn that Brahman, 
the giver of Immortality toothers, be Himself subject to death? But how is Vdyu im¬ 
mortal ? This is answered by Sri Madhva, by a quotation, 

Vayu is called Immortal, because His knowledge does not get obs¬ 
cured even, in the Pralaya. (In the case of other jivas, there is an obscura¬ 
tion of consciousness in the Pralaya). 

Note,— The knowledge here refers to the functional knowledge obtained through 
the vrittis or modifications of the vehicles. Such functional knowledge or Vpitti-Jiiana 
persists in the case of V^yu alone in Pralaya. In the case of other jivas, they eease to 
function then. The functional knowledge of Bharati also remains unaffected hy Pralaya. 
Vflyu and Bharati also go to sleep, hut they are not completely unconscious: they dream. 
Their funotional knowledge iu the Pralaya is something like our dreams : t.e,, their Manas 
I'emains active, though their external functioning ceases, while in the case of other jivas, 
tliore is total unoonsoiousuess in Pralaya, something like deop sleep. 

For thus says Rama Saiphita “ The Lord Himself is the Chief 
Immortal (others are immortal in a secondary sense only.) 

The Supreme Self is alone the Eternal, with his Nada (or voice ever 
vibrating through the eternities of the Pralaya). 

Note. The word Immortal is primarily applied to the Lord alone, for two reasons, 
that His body never falls off: and His knowledge never gets obscured. Even the highest 
jivas, like V4yu, lose their bodies at the Pralaya, and there takes place some diminution 
in their knowledge. They cannot carry their consciousness intact through the Great 
Pralayie sleep. The word gsnfR is another form ofg^ “Along with Ndda, whoseN&da 
constantly vibrates." 

Some take this verse as a prayer of the dying man ; asking that his 
vital breath should leave his body and that the latter should be reduced to 
ashes, and that the vital breath should join the eternal. This explanation 
is open to the objection that a thing which is inevitable is never prayed 
for; and the reduction of the hody to ashes is inevitable, and so there is 
no need for praying that it should be reduced to ashes. The real sense of 
the verse, which is not a prayer, but a statement of fact, is that when 
Vayu has become immortal, by the mere indwelling of the Lord in him, a 
fortiori the Lord must be immortal; and His immortality is beyond all 
question. 

But, says an objector, the verse has two words only, “ V^yu and 
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arafitam.” It does not say “ in the Vayu there is the Lord, and so the 
Vayu is immortal.” How do you read all this meaning into it? To this, 
it is answered, that the word ariilam suggests the above explanation. This 
word literally means “ that whose support or refuge is Brahman, called 

The Vayu is called anila, because he has the Lord for this Refuge. 

MANTRA V. 15. 4. 

^ ^ ^ ^ \m\ 

M Om, Oh, thou, whose symbol is Om. Or, it may mean, Oh, thou, that has 
the qualities, such as immortality, &c. Krato, Oh, thou, of tlieformof pure 
knowledge, w Smara, remember me 3 do remember that I worship Thee. 
Kritam, the deeds; the worship and meditation, &c., that I did. w Smara, do 
remember, so that Thou mayest be favourably disposed towards me. Krato, 
Oh, thou, of the form of pure knowledge, w Smara, remember me; do remember 
that T may remember Thee. Kritam, the deeds; the worship and meditation 
that I did. w Smara, do remember so that Thou mayest be favourably disposed 
towards me. 

4, Om! Oh, thou, of the form of pure knowledge, do 
remember (me); do remember my deeds ; Oh, thou, of the 
form of pure knowledge, forget me not, do not forget what 
I did for winning Thy favour. 362. 

[It may also mean : —0, All-pervading Creator, remember me. Have 
mercy on me. 0, Soul, remember thy duty.] 

MADHYA’S COMMENTARY 

In the Brahma-Tarka it is declared The phrase, V Visnii,’ remem¬ 
ber Thy devotees,” means have mercy on Thy devotees : for, memory in 
reference to the Omniscient Lord, has no meaning. He always remembers 
or rather knows everything : for past, present and future is one to Him : 
His knowledge is Eternal. Therefore, ‘‘remember” is not to be taken 
here in its literal sense, but in the sense of Have compassion upon Thy 
devotee.” 

Note— When a thing passes out of perception, then arises the memory of it from the 
impressions left by the object on the mind. In the case of the Lord, no object can ever 
vanish out of His perception—in fact, all objects owe their be-ness to His perception of it. 
So the Lord has no Memory, but Eternal perception and cognition : for the essential 
nature of the Lord is eternal knowledge. Tiiis portion of the verse is a prayer to the 
Lord, symbolised as Ora, to have compassion on His worshipper. Not only must one pray 
for mercy, but should never forget his own duty. Both are necessary—performing dili¬ 
gently one’s duty and praying for the mercy of the Lord. 

MANTRA V. 15. 5. 
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^ H^raq^ II II 

fm w y. u 

^ Ague, Oh, thou, whose symbol is the fire ; or, it may mean ,Oh, thou, first 
leader or animater of our body. The contracted form of (Agraoi). 
Aaman, us, jaw Siipatha, by a good road ; by the way called (Archi.\ &c. 
R^ye, for wealth ; for the wealth of Moksa, ^ Nay a, lead 3 guide. ^ Deva, Oh 
Lord, Visvdni, all. ^5^ Vayunani, our knowledge ; the range of our 

knowledge, Vidv^n, since thou knowest. Juhuripam, contracting. 

Enah, ain, Asmab, from us, Yuyodhi, take away ; separate. ^ Te, 

to thee. hRmt Bhuyistham, great; good many. ^ gfffi* Nama uktim, the word 
uamab ; the word of salutation, Vidliema, ahall say , (we) shall repeat. 

5 . 0 Agni, lead us by that Path (from which there is 

no going back), the good Path, in order that we may get 
the treasure of Salvation. 0 God, Thou knowest all our 
efforts for salvation. Remove from us the degrading sin. 
We offer Thee salutations, over and over again. 363. 

Here ends the fifteenth Brahmaijiam. 

MADHYA’S COMMENTARY. 

The word vayunani means ‘ knowledge.’ The word is used 

in this sense in the following line, addressed by Dhrnva to the Lord, in 
the Bhagvat Puraua—tvad dattya vayunaya idam achasta visvaui~“ This 
all is energised by the knowledge given by Thee.” 

The word “ asman,” ‘ us ’ should be repeated after Jahurinam. This 
last word does not mean crooked, but degrading, making small. 

means the sin that degrades us, makes us small. The verb is 

imperative second person of the yuyu, meaning to separate. Separate 
from us our sins, which degrade us and throw us back into Sarasara. 
As says the Skanda Purana:—“Remove from us that sin which makes 
us look very small (fe., causes re-birth}, and be thou our Leader to make 
us acquire the treasure of salvation—thus prayed the Monarch Manu to 
Lord Yajila.” 

Note.—This shows that the Lord can forgive sins, and give salvation, in spite of all 
karmas. This is a prayer for Moksa, after one has obtained Saksatkara. 

The Almighty Hari sees the world hiding His face behind the orb 
of the sun, called Patra (’nq). The disc of the sun is called Patra by 
the wise, because the sun sucks up water from the earth and keeps the 
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world from darkness. The Lord Visnu is called Pusan,—the Full, because 
He is full in all the qualities. He unveils His face only to him, who is 
only devoted to him, but to nobody else. The Lord Hari is called Ekarisi 
because there is none whose knowledge is as His. He is called 
Yama because He governs all; because He accepts water, so He is 
called Surya. He is Praj^patya (srrinq^T), because He is known by 
Pjajapati or Brahma alone. The Purusa, who is in Prana, is the Lord 
Aham,—the unavoidable—because no one can avoid being conscious of 
Him, as long as his consciousness lasts. The Lord is called Asmi 
because He is Asu or Prana, and at the same time Mi (fn) or Mey'a 
measurable. The Lord Visnu is called A (^), the Pure, because 
there is no touch of impurity in Him. Vayu is called Anila (?T^55), 
because the Lord A ,—Visnu, is His Nila (P»55) or support, t.e., 

he depends on the Lord Vis^u for his existence. Voyu is also Amrita,— 
Deathless or immortal. When V^yu is Amj’ita, simply because he depends 
on the Lord Vi§nu for his existence, it is useless to say of the Amiitatva 
or immortality of the Lord Visnu. The Lord Janardana is called Kratu 
because He is All-knowledge. He is called Agni, because He is the 
leader or auimater of the limbs of the animals. The Lord has been called 
Vayun^ni Vidv4n the knower of our knowledges, because 

He is the best of all that have knowledge or who can know. 

Hei^e ends the Bhd§ya on the fifteenth BrdhmaKiam, 

Here ends the fifth AdMya. 






II 


SIXTH ADHYAYA. 


Brahmana 1. 


MANTRA VI. 1. 1. 


^ 3^ H 5IT ^ ^ 

SfRjt ^ ^8^^ 5^8^ ^^RT 

II ^ II 


hpRf ’’I ^ni' ^ Jyestliam, the oldest. ^ Clia. Srestham, the 

his Deers T full’ ^ ? Ha, ^nri Svanfim, among 

. Oha L^l^' V ^ 

oldest tin bto: Pr&nab, pr&na. t Vai. Jyesthah, the 

( years), ■g Cha. ?p 3 : Sresthab the best in quality. Cha. wfi ^ 

7 «i“Mukti. Yab.who. ^ Evam.this. ^ Veda, knows. 
^ Yesam, among whom. 5 H?fi Bubhusati, desires to be. ^n,i Svanam, among 

afd'^Tf.rr" ^reithab, the best. , Cha! 

and. Rhavati, becomes. 


Y He who knows verily the oldest and the best, be¬ 
comes himself the oldest and best among his peei-s. Prana 
IS, indeed, the oldest and the best (one). He who knows this 
becomes, even in Mnkti, the oldest and the best among his 
peers whom he longs for. 364. 


MANTRA VI^ 1. 2. 

^ f i ^^f8t ^ ^T%8: ^WRT ^%8T 

^WRT ^?Tfq ^ %qt ^ *3;# ^ II II 

«!: Yab, who. % Vai, indeed. ^ Vasistham, the best of the dwellers. 
I? Veda, knows, wrt Svanam, among his own people, Vasistbab, the best 

dweUers. Msrfa Rhavati, becomes, f Ha. Vik, speech ; Agnifthe presiding 
.deity of speech, t Vai, indeed. ^ Vasistha, the best dweller, Apicha, 
and j even in Mukti. n: Yab, who. w Evam, this. ^ Veda, knows. ^ Yesam,' 
among whom. 5 ^ BubhAsati, desires to be. ^ SvAnam, among his peers! 
si^.‘ Vasig.thab, the best dweller. »wfu Bbavati, becomes. 
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2. He who verily knows the best of the dwellers, 
becomes himself the best of the residents among his own 
people. Vak or speech, indeed, is the best of the dwellers. 
He who knows this becomes, even in Mukti, the best dweller 
among his kinsmen whom he desires. 365. 

MANTRA VI. 1. 3. 

f 'I srT % i% 8 f^ ^ 

ff 5rraf^§ri% 

5ri%T%Efrf ^ q *3:4 ^ H ^ H 

YaJ?, who. % Vai, indeed, jittimt Pratisth^m, the firm support or 
firm rest. ^ Veda, knows. ^ Same, on level ground. nf wfdMfd Pratitisthati, 
stands firmly. Durge, in high places, difficult of access ; in heaven, etc, 

Pratitisthati, stands firmly, Ha. Obahsuh, the eye; the sun is 
the presiding deity of the eye. ^ Vai, indeed, Pratistha, the firm standing 

place. f% Hi, because, Chaksusa, by the help of the eye. Same, on level 
ground, "g Cha. ^ ^ Durge, in high inaccessible places. Cha, and, 
Pratitisthati, stands firm. Yah, who. vii Evam, this. ^ Veda, knows. ^ 
Same, on the level ground. Pratitisthati, stands firm. ^ Durge, in 

high inaccessible places, Pratitisthati, stands firm. 

3 . He who knows the firm Stay, stands firmly on 
the level ground, and stands firmly in high inaccessible 
places. The eye is, indeed, the firm standing place. With 
the help of the eye one stands firm on level gi’ound and 
on high inaccessible places. He who knows this stands 
firm on level ground and stands firm in inaccessible 
places. 366. 

MANTRA VI. 1. 4. 

qrfi^qfrn 

q?T^ 4 q;m q 1 ^ ^ a 

Yab, who. ^ Vai, indeed, Sampadam, wealth ; the wealth in the 
form of the knowledge of the Vedas, Veda, knows, f Ha. ^ Yam, whoever. 

KAmam, the object of desires, Kdmayate, wishes for. Asm'ai, to ^ 

him. Sampadyate, comes. ? Ha. Srotram, the ear; Indra, the presid¬ 
ing deity of the ear. « Vai, indeed, sia Sampat, wealth. 4 Hi, because. #b' 
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Srotre, m the ear. Ime, these. ^ Sarve, all. Veddh, the Vedas, wfwim: 
Abhisampannalj. are treasured. »i; Yah, who. w Evam, this, ^ Veda, knows. 
^Yarn, whatever, ICamam, the object of desire. wuiS KAmayate, wishes for. 
W Asmai, to him. Sampadyate, comes. ? Ha. 

4. Whoever knows the sampatthe sole cause of the 
bnowlege of the Vedas,—to him comes, indeed, the object, 
uhich lie wishes for. The ear is, indeed, the cause of the 
knoAvledge of the Vedas ; for, in the ear are all these Vedas 
treasured. Whoever knows this, to him comes the object 
which he wishes for. 367. 

MANTRA VI. 1. 5. 

f ^ 5T?rRf 

’ll Yah, whoever. ^ Vai, truly. !!iPiH=i Ayatanain, the refuge ; the home. 
^ Veda, knows, wri Svan4m, of bis people. ^<ra=i Ayatanam, the refuge. 15 ^ 
Bhavati, becomes, snnn JandnAm, of the other people. ?iura*i Ayatauam, the 
refuge. . w>i: Manab, the mind j the deities S'esa, Suparpa and Rudra. % Vai, 
indeed, wosui Ayatanam, tlie refuge Yah, whoever, Evam, this. ^ 
Veda, knows. ^ Svan&m, of his people, siurr Ayatanam, the refuge. 
Bhavati, becomes. «HPit Janandm, of the other people, 'siuupt Ayatanam, the 
refuge- 

5. He who truly knows the refuge, becomes a refuge 
of his people and a refuge of other people. The mind is, 
indeed, the refuge. Whoever knows this, becomes a refuge 
of his own and also of other people. 368. 

MANTRA VI. 1. 6. 

f t srsiTqf^ M f i 

srsirrfrfi STSTT# f U ^ U 

q: YaU, wb.o. t Vai, indeed. JUimfn Praj4patim, the Lord of creatures. ^ 
Veda, knows, q Ha. Prajay4, with sons and descendants, Pasubhih, 

with the animal possessions, Praj4yate, becomes rich. Retah, semen ; 

Varuija is the presiding deity of semen. ^ Vai, indeed, mmm: Prajdpatit, the 
Lord of creatures, q: Yal?, who qq Evam, this. M Veda, knows, irsrar Prajaya, 
with sons and descendants, q^^: Pasubhih, with the animal possessions. 

Praj4yafce, becomes rich; f Ha. 

36 
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6 . Whoever truly knows the Prajapati, the Lord of 
creatures, becomes rich with sous and descendants and 
with animal possessions. Semen is, indeed, the Prajapati, 
[the cause of generation.] Rich with sons and descendants 
and animal possessions, does he become who knows this. 

369. 

MANTRA VI. 1. 7. 

^ STT^OT 

^ 

R it fT% W ^ n 

^ Te, those ; the above-mentioned. Ime, those, nrot: Prapab, Prana and 
other gods. Aham, I. ^reyase, the best; (he superior, Viva- 

daman&h, disputing, ai? Brahma, to the Brahman ; to Narayapa. snj: Jagmuh, 
went. ^ Pla. fm. Tat, there. *3: Uchuh, (they) said. ^ Ha. = 5 : Nah. among us. 
ac ICab which, afro: Vasisthab, the best; the superior, sfa Il,i. ro; Tat, the 
Brahman, 'sara Uv§,cha, said, Ha. a: Vab, amongst you all. afwi Yasmin, 
whichever. Utkrante, going out. Idam, this. jkH ^ariram, the body j 

the body of Brahma, am PAplyam, sinful; dead and impure [a corpse], mrt 
Manyate, is regarded, a: Vah, amongst you all. n: Sab, he. am: Vasisthab, 
the best; the superior, afa Iti. 

7. [Every one amongst] these Prana and other gods, 
above-mentioned, once quarrelling, [said] “ I am the best.” 
went to the Brahman (for decision). There they said, 
“ Which of us is the best of us ? ” The Brahman replied. 

370. 

MANTRA VI. I. 8. 

STRICT: 

SRTqRRTT f U q U 

qw V^k, vak ; the speech, Uchchakrama, went away ; departed, t 

Ha. ^ Sa, she; the speech, imnx Samvatsaram, the whole year. Prosya, 
being absent 5 having sojourned, wncq Agatya^ coming back. ^ Uvacha, said. 
^ Mat, me. ^ Bite^ without. Jlvitum, to live, qra Kathani^ bow. 

Asakata, (you) were able, Iti. ^ Te, they ; the other gods. «3: Ochub, 
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said, f Ha. w Yatha, just as. 'sraar; Akala^i, the mute. amVachS., by means 
of the organ of speech, .Avadantah, without speaking. nt 5 n PrAoena, with 

the help of the Prdna. w<ra: Prdnantah, living; breathing. Chaksusa, by 
means of the eye Turn: Pasyantah, seeing, wta'nr Srotreoa, by means of the ear. 

^rinvantah, hearing. Manasa, by means of the mind, fispu: Vidv&n- 
sah, knowing; tliinking. ^arar Retasfl., by means of semen, nstmwm: PrajAya- 
manah, generating, w Evam^ in this way. Ajivisma, (we) have lived. 

Tfi Iti Vak, the speech. nRi%!ii Pravivesa, got into the body, f Ha. 

8. Then the (deva of) speech went out, and remaining 
absent for a whole year and on coming back, she said, 
“How were you able to live without me?” They said, 
“Just as the mute (live) (though) not speaking by the 
organ of speech, breathing with Prana, seeing with the eye, 
hearing with the ear, thinking with the mind, generating 
with semen, so have we lived.” Then the (deva of) speech 
got into the body. 371. 

MANTRA VI 1. 0. 

^ sthiri: 

a[T%5T JsfRTir fFRr 

sr^sTnmTJTr f w 5. 11 

ChaksuL, the (Deva of sight), eye, Uchchakr4ma, went out. 

% Ha. Tat, that; the eye. Samvatsaram, the whole year. jtN Prosya, 

being away from the body, Agatya, coming back. Uv4cha, said. ^ 

Mat, me. ^ Eite, without. ^^3' Jivitiim, to live. ^ ICatham, how. 
Asakata (you) were able, Iti. ^ Te, they; the other gods. 953: 0 chul;i, said, 
f Ha. m Yatha, just as. Andhah, the blind, Apasyantah, though 

not seeing. ChaksusS,, by means of the eye. PrAijena, with the help 

of the Prana. TOft: Pr^nantah, living; breathing. Vadantah, speaking. 

V 4 cha, by means of the organ of speech. ^^5 ^rotena, by means of the 
ear. ^riuvantah, hearing, Manasa, by means of the mind, 

Vidv^nsah, knowing; thinking, Retas 4 , by means of semen, Praja- 

yaman^h, generating. ^ Evam, in this way, Ajivisma, (we) have lived, 

Iti, Chaksuh, the eye. Pravivei^a, got into the body. ^ Ha. 

9 . Then (the deva of) sight went out. On being away 
(from the body) for a whole year and on coming back, it said. 
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“How were you able to live without me?” They said, 
“ Just as the blind (live) (though) not seeing by the organ of 
the eye, breathing with Prana, speaking by the organ of 
speech, hearing with the ear, thinking with the mind, 
generating with semen ; so have we lived.” Then (the deva 
of) sight got into the body. 372. 

MANTRA. VI. 1. 10. 

^ srT%T 

sr^rmTHT ^ w x<> w 

win' Srotram, the (Deva of hearing,) ear. Uchchalcrama, went out. 

% Ha. un Tat, that j the ear. Samvatsaiam, the whole year, ntai Prosya, 

being away from the body. 'itr<i?ii Agatya, coming back. Uvacha, said. 

Mat, me. Rite, without. isftRis' Jivitum, to live, m Katham, how. 

A^akata, (you) were able, xfa Iti. ^ Te, they ; the other gods. «5: Uchuti, 
said. % Pla. ’nit YathA, jusf. as, ^Rro: 13adhir4b, the deaf. Asrinvantab, 

though not hearing. Srotrena, by means of the ear. Prapena, with the 

help of the Prfina. nroa: PrApantab, living; breathing. VAchA, by means of 
tile organ of speech, Vadantah, speaking, Chaksusa, by means of the 

eye. awe: Pasyantab, seeing, ’nwt ManasA, by means of the mind ftsro: Vidvan- 
sab, knowing; thinking, RetasA, by means of semen. imnntRr: PrajayamaiiAh, 
generating, w Evam, in this way. ?i^w Ajlvisma, (we) have lived, xfe Iti. 

S'rotram, the ear. Pravivesa, got into the body. ? Ha. 

10. The (deva of) hearing then went out. On being away 
(from the body) for a whole year and on coming back, it 
said, “How were you able to live without me?” They 
saia—“ Just as the deaf (live) (though) not hearing by the 
organ of the ear, breathing with PrAna, speaking by the 
organ of speech, seeing with the eye, knowing with the mind, 
generating with semen, so have we lived.” Then the 
(deva of) hearing got into the body. 373. 

MANTRA VI. 1. 11. 
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smiF^: 5rT%?T ^rtir^rr 

STjfmRT 5TT%^ f JR: 11 U II 

’pt: Manab, the (deva of) mind, g^m Uchchakr4ma, went out. ^ Ha. 
w Tat^ that; the mind, wgx^ Samvatsaram, the whole year, Prosya, being 
away from the body, ^rpn^ Agatya, coming back. Uv4cha, said, Mat, 
me. Kite, without. Jlvitum, to live, m Katham, how. Asakata, 

(you) were able, xfg Iti. ^ Te, they ; the other gods, gi^: Uchuh, said. % Ha. 
w Yatha, just as. 5 *^: Mugdhab, the idiots; children of six months. 
AvidvAnsah. not knowing. ManasA, by means of the mind, Pi-^nena, 

with the*help of the Pv^na. Pranantal;, living; breathing, Vach^, by 

means of tiie organ of speech, Vadantah, speaking, ^qr ChaksusA, by 

means of the eye, to a: Pasyantali, seeing, Srotrena, by means of the ear. 

iSriQvanta]?, hearing, ^ciur RetasS, by means of semen. JTsnwgr: Prajaya- 
m4nal?, generating. ^ Evam, in this way. qjwfro Ajivisma, (we) have lived, 
xfg Iti. Manal), the mind, nfllq Pravive^a, got into the body. ^ Ha. 

11 . The (deva of) mind then went out. On being away 
(from the body) for a whole year and on coming back, it 
said, ''How Avere yon able to live withont me?” They 
said, "Just as the idiots (live) (though) not thinking by 
means of the mind, breathing with Prana, speaking by the 
organ of speech, seeing with the eye, hearing Avith the 
ear, generating with semen, so have Ave lived.” Then the 
(deA^a of) mind got into the body. 374. 

MANTRA VI. 1. 12. 

^ ITi^^rT #rT gragrr^TJiRT 

srunRT: 

f ^gr: iin n 

Retah, the seed ; semen, g^gro Uchchakrd-ma, w^ent out ^ Ha. uu Tat, 
that; semen., Samvatsaram, the whole year. uN Prosya, being away from 

the body, tor Agatya, coming back, ggig Ovicha^ said, gg Mat, me. ^ Rite, 
without. Jivitum, to live, m Katham, how. Asakata^ (you) w’ere 

able, sfg Iti. u Te, they ; the other gods, g*^: Uchuh^ said. 1 ? Ha. w Yatba, 
just as. Klibah, the impotent people, ^gr Retasa, by semen. 
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Apraj4yam4nalj, not gen rating, Pranena, with the help of the Pr4na. 

jtwt: Pr4nantah, living ; breathing, ^natr Vach4j by means of the organ of speech. 

Vadantah, speaking. Oliaksusa, by means of the eye. Mwa: Pasyantah, 

seeing vSrotrenn, by means of the ear. "52^: SriQvantab, hearing. 

Manasa, by means of the mind. Vidvans3b> knowing-; thinking. Evam, 

in this way. Ajivisnia, (we) have lived, Iti. Retah, semen, 

Pravivesa, got into the body. ^ Ha. 

12. The seed then went out. On being away (from the 
body) for a whole year and on coming back, it said, “How 
wmre you able to live without me ? ” They said, “Just as 
the impotent people (live) (though) not generating by means 
of semen, breathing with Prana, speaking by the organ of 
speech, seeing with the eye, hearing with the ear, knowing 
with the mind, so have we lived.” Then the seed got 
into the body.—375. 

MANTRA vr. 1. 13. 

^ srnir 

u u u 

wi Atha, then, w Yatha^ just as. Mahdsuhayab, a big and good 

horse. Saindhavah^ born in Sindh, Patvisasankhn, the tether pegs. 

Samvrihet, shakes off. Evam, in this way. Evam, just, irwr: Pranah, 
the chief of the Vayus. Utkramisyan, when about to go out. Iman, 

these. JTiwrn Pranan, the v4yus^ speech, etc. Sambabarha, shook off Ha* 

^ Te, they; the speech^ etc. Ochuh^said. ^ Ha. >T»ra: Bhagavah, oh venerable 
Sir. M4, not. Utkramib, depart; go away from the body, Tvat, 

thee. Rite, without, Jivitum^ to live. ^ Na, not. 51 ^: ^aksyamab, 

shall be able, Iti. Tasya^ that; who is superior to you all. Me, to me. 

Balim, offering. ^ Kuruta, give, Iti. frai Tatha, so. Tfn Iti. 

13. Then f.he chief Prana, on being ready to go off, shook 
off these vayus, just as a noble and good horse, born in the 
country of Sindhu, shakes off the tether pegs. “ Do not go 
out, oh venerable Sir,” said they, “ we shall not, indeed, be 
able to live without thee.” “ Do you then offer oblations to 
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me ’’—(said the Prana). “ So let it be ” (said the vayus).— 
376. 


MANTRA VI. I. 14. 





^ ff f qr 

«nBr^T ^T=^fi?^?T%c2fT=grR?^frw 

?T?7^?r f^Vr w u w 

1% srqJT ai^TOn u ^ II 

w Sa, the aforesaid. !«w V&k, speech, Uvdcha, said. ? Ha. sm Yat, 
that, w? Aham, I. alw VasisthS., the best of the dwellers, ^ifvi Asnii, Am. 
m Tat, that is because, ri Tvam, thou. Vasisthah, the best of the dwellers.' 
mra Asi, art. t Vai, truly. ?fu Iti. »m Yat, that, Aham, I. af^ Pratisthfi,^ 
the firm standing place. wRa Asmi, Am. fra Tat, that is because, fa' Tvami 
thou, nfwra: Pratisthah, the firm standing place; firm footing. aiR Asi, art. i 
Vai, truly, Iti. aj: Chaksuh, the eye. aa Ifat, that, m Aham, I. e^<ra Sampat, 
wealth, afw Asmi, am. fra Tat, that is because, fa Tvam, thou, eaa'Sampat, 
wealth. aiR Asi, art. t Vai, truly. ?la Iti. s'rotram, the ear. an Yat, that 
vi Aham, I anann Ayatanam, the shelter. aiRa Asi, am. fra Tat, that is because, 
fa Tvam, thou, anana Ayatanam, the shelter. aiR Asi, art. t Vai, truly, ara Iti. 
aa: Manah, the mind, an Y'at, that, ai? Aham, I. aanafi: Prajapatih, the cause 
for generating. aiRa Asmi, am. nn Tat, that is because, fa' Tvam, thou, innafn; 
PrajApatih, the cause for generating. aiR Asi, art. t Vai, truly. aR Iti. ^n: Retalj' 
semen, a U, oh. naa Tasya, of such a nature. ^ Me, mine. R' Kim, what^ 
aiw Annam, food. W Kim, what, are; A'^Asal?, clothes, are Iti, this was said*by the 
PrAna. w A, up to; as far as. aare: ^vabhyalj, the dogs, an A, up to. ?rf^: 
Krimibhyalj, worms, an A, up to. ^nteanStre: KftapataAgebhyalj, insects and 
flies, an Yat, anything, ti'a Kincha, whatever. %i Idam, this. Supply ai?jS 
Adyate, is eaten, fra Tat, that. S Te, thy. am' Annam, food, at Va, and. ana: 
Apab, water; the water drunk by them, are: VAsah, clothes, aft Iti, so said the 
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Vayus. Yalj, whoever, Annasya, of Prana, the chief of the Vayus. ^ 

Etat, this, w' Annam^ food. Evam, in this way. ^ Veda, knows, Asya. 
His. Anannam, improper food ; prohibited food. ^ Jagdham, eaten, Na, 

not. Bliavati, ia, ^ Vai, truly. ^ Ha. Anannam, prohibited food. 

Parigrihitarn, accepted, ttu Tat, that. %i^: Vidv^nsab, the knower. ^rotriyalj, 

the scholars of the Vedas. ^r5iwid‘. Asisyantalj, when about to eat their food. 

AchAmanti, sip water, nd Tat, by that; by the sip of water.vd Etam, this. 
m Annam, Prapa; the chiaf of the VAyua. Anagnain, dressed ; clothed. 
Kurvantalj, making. Manyante, think, frpna Tasmat, therefore. Evam, 

of this, Vidvan, the knower. Asisyan, when about to eat, 

Achamet, should sip water. ^Rir^r AsitvS, after eating. ^ Oha, and, Aehamet, 

should sip water. 

14. That speech said, “ I am the best of the dwellers, 
it is truly because thou art the best dweller.” The eye said, 
“ I am the firm support, it is truly because thou art the 
firm support.” The year said, “ I am the "wealth, it is 
truly because thou art the wealth.” The mind said, 
“ I am the shelter, it is truly because thou art the shelter.” 
The semen said, “I am the cause of generation, it is 
truly because thou art the cause of generation.” (The 
Prfina said)—“ What are, then, the food and clothes of mine, 
who'is such ? ” (They said)—“ Anything whatever is eaten 
(by the beings) up to dogs, up to worms, up to insects 
and flies, this is thy food, and water is thy cloth.” No 
prohibited food is eaten by him, no prohibited food is 
accepted by him, who thus knows this to be the food of this 
Prana. The Vedic scholars who know this, take a sip of 
water when about to eat their food, and take a sip of water 
after finishing their eating ; and they think that they are 
making thereby this Prana dressed with clothes. Therefore, 
who knows this, should take a sip of water just when about 
to eat, also shoiild take a sip of water after his eating. 377. 

Here ends the first Brahmaijarn. 

MADHVA’S COMMENTARY. 

VSyu vvas the leader of the Devas, without whom they were all 
unable to preserve their fexistence. The devas quarrelled over their 
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superiority; every one said—I am superior 'to others).’* Thus quar¬ 
relling, they went to the Lord Narayana. The Lord said—“ Amongst 
you he must be regarded to be superior on whose departure the 
others will not be able to maintain their existence.’’ On hearing this, 
all the gods came back. They all went out of the body separately, 
one after the other, in order to ascertain which was their chief. 
Suparna, Sesa, Rudra, Iiidra, Surya, &c., went out separately, one after 
the other, of the body of Brahma, but the body did not become a corpse; 
the rest of the gods remained in the body, even though one went out 
of it at a time. When Prana was about to go out of the body, the rest of 
the gods could not maintain tljeir position there. Brahm^ cannot exist 
without PrAna, and Prana cannot exist without Brahma. They are 
mutually dependent upon each other j how could then the rest live without 
Pnlna? Then all the gods admitted that Prana was their superior. 

Here ends the BhA^ya on the first Brdhmar^am, 


NOTE. 

This Brahman a is almost word for word the same as Chapter V, Khanda I of the 
Chhandogya Upanisad. So Madhva has* not commented fully on this Brihmana here, 
because he has already done so in his BhSsya of the ChhS<ndogya tTpanisad. For facility 
of reference we reproduce that Commentary here. 

It is' thus said in the Prabh4va:—“ He who knows that the Vayu is 
the Best and the Oldest of all the Devas, becomes, on attaining mukti, the 
best and the oldest among his equals.” 

“He who knows the Vayu as the Best of the Dwellers (Vasistha\ 
becomes best among those who dwell near Him. He who knows Him as 
the firm rest (Pratistha —stable), stays firmly in any one place that he may 
choose to stay in. (That is, he can dwell in any place that he likes, and 
dwell there permanently. If so inclined.) He who knows Him as success, 
gets all successes, and he who knows Him as the home, gets home.” 

Thus the V&yu is the best, the oldest, the most neighbourly, the firmest, the richest 
and the Abode of all. 

“ The Great Vayu Himself is alone the Best, the Oldest, the most 
neighbourly, the most firm, the successful, the Abode. It is through His 
grace and, figuratively only, that Agni is called the most neighbourly, or 
that the Sun-god is called the most firm, or that Indra is called the success¬ 
ful, or that Rudra is called the Abode.” Thus it is in the Prabhava. 

The Commentator next explains the word pratyaksa in the phrase Ato ha ndma 
pratyak?am. The word here does not mean “that which is the object of perception/* 

87 
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but that which is in every sense (prati-fak^a) that which is the real agent in all the 
sense activities. 

This Prana alone performs all the functions of every sense, by taking 
up its residence in them (t.e., it works them from within): and it is separate 
also from every sense. (Even without the help of the separate sense, 
Prana alone could have performed all that they do.) But though He is 
so able, yet it is His will that He works through the senses (in adult 
ordinary beings.) In infants under six months, all the separate functions 
of the separate senses are performed by (this Universal Sense) Prana 
alone, through the manas : hence there is no memory of that period. 

Mind is under Rudra. But in an infant under six months, Rudra does not take pos¬ 
session of the mind. Hence all psychic activities are performed during that period by 
Prana alon®. Consequently, there is no memory, for the ordinary Rudra-dominated mind 
does not enter into those activities. 

“ Similarly, in the state of Tfiriya (the Trance and Release) all percep¬ 
tions take place through PrSna alone (and not through different senses.) 

[In the state of Mukti, the Sense-Devas vauish. It is through this Universal jBensory 
Pr^na that all sense-functions are then performed. Thus the examples of the infant and 
of the Released show, how Pr&na performs all sense-functions without the senses. Next 
arises the question, since the Rudra=coutrolled mind is not in Mukti, how does the man 
remember the world experiences in that state. The organ of memory is not there, but 
memory still is active,] 

“ The memory, however, (is retained) there fin Release) by control¬ 
ling the Prdna.” 

(Prana being the store-house of all memories, all memories are recovered in Mukti 
by controlling this Pr^na. But how can any one control Pr5na, who is the highest Being 
in the universe, next to God ? To this, the Commentator answers.) 

“ The phrase ' controlling the Prana ’ means getting His grace by 
entire devotion to Him. When Prana is thus controlled (r.e., becomes 
gracious), the manas is controlled, and, consequently, all the senses.*’ 
Thus it is in the same. 

[This explains the memory of the Muktas : and telergy and other 
sense-activities of persons in a state of trance or catalepsy.] 

The Prana or Ana (as it is styled in this Upanisad passage) is called 
Pratyak^a, because He is in all the sense organs. The word Pratyaksa 

would thus mean the Universal Sensory. 

A’otr.—In the state of Mukti, the Jiva is in his highest vehicle, called the Svarftpa- 
indriya, all other vehicles drop down before Mukti is reached. This Svarflpa-indriya is 
the body of the Christ or PrS^na. It is through ifc that the Prana vrorks ; no lower devas 
can work through this Svarupa-deha. But the Mukta is one who has obtained the grace 
of Prana, and hence through Prfina recovers all his memories of past lives. 

The Sruti next says that he who knows Prdna thus, to him everything is an object of 
food—he can eat everything. This is prirnd facie, a paradox, for man can never eat every¬ 
thing. The man, therefore, could not have been referred to in this Sruti passage. 
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“Eudra is said to be the only person capable of having the full 
knowledge of Prana principally, therefore, he is the real All-eater : other 
persons can know Prana partially only, according to their capacities, more 
or less; and so, secondarily, they are said to be also all-eaters.** (Ibid.) 

The Sruti next mentions that food and garment are given to the Prfi^a by theDevas. 
Was Pr^na withont food, or dress before ; and does he depend upon the Devas for his food 
and clothing ? To this, it is answered, that Prana had all these, but it is offered to him 
in the same senso as offerings given to the Lord, to whom belongs everything. The offer¬ 
ing given to the Lord marks the love of the giver, not that the thing given did not belong 
to the Lord from before. 

“ As to Visnu belongs all food and raiment and He is Independent 
of all: but men ofier to Him puja with these, because they stand in need 
of His help, and not that He has any need of these offerings ; so the Devas 
ill ancient time offered food and raiment to the Pr4na.*’ Thus it is in 
Karmanupflrvi. 

The ^ruti (mantra 2, khan (la 2) says : “ Therefore, wise people, when they are going 
to eat food, surround their food before and after with water. He theu gains a dress and 
is no longer naked.” This primi facie would mean that a mau who performs the Aposana 
ceremony at the time of eating, will get a dress in this life. That is not the meaning, 

A person who drinks water both before comuienciiig to take food 
and after finishing it, with the notion that such water forms the covering 
of the Prana, surely gets divine dress in Heaven and in Release,** Thus 
it is in the Prabhanjana. 

The Sruti then says : If you were to tell this to a dry stick, branches would grow, 
and leaves spring from it.’' This miraculous power of the Pr^na Vidy& is true only if 
the dry stick had the capacity to understand the Pr4na Vidy4. Since the Jivas are in 
every object, a dry stick may have also a Jiva. If that Jiva is capable of understanding 
the Prana Vidy&, then this miraculous effect would occur. 

“ If a stick that is deserving of this knowledge, hears of the Pr4aa 
Vidya, then his branches would grow and leaves spring : and after that, 
he (the Jiva in the stick) will get Mukti on obtaining the knowledge of 
Vi§nu. There is no doubt about it.’* Thus it is in the Prana Samhita. 

[In khan da 2, mantra 5, is taught the mantras for offering hoina to the Prana, under 
the name of Jyc§tba and Srestha. Then it is further said that ho who offers oblations to 
Pr&painthis manner, becomes the oldest and tho best. Lest on 3 should think that one 
becomes so in this world, only, the Commentary explains it by showing that it is in the 
next world also that he becomes Jyestha, Srestha.] 

“ Having ofiered oblation to the Prana with the mantras, ‘ Jeshtflya 
Svaha,* ‘Sresthaya Svah4,* the worshipper, undoubtedly, becomes the 
oldest and the best among his peers, both in this world and the next: there 
is no question about it.*’ {Ibid.) 

[Next comes a mantra, addressed to Savitri, soekhanda2, mantra 7. The subject- 
matter of these two Khan das is, however, the Prana and his glorification. How is it that 
the sun-god 8avit|-i is brought in here? It looks irrelevant. The PrAna here is 
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identified with Savitpi, say some Commentators. The author shows that Savitri here 
means the Creator, the Lord God Visnu Himself.] 

The Rik “Tat Savitur Vrininiahe Vayam Devasya Bliojanam,'*^ 
means, “ We obtain (Yrinimahe Vayam) from the God Savitn, i.e., from the 
Creator of all, namely, from Visnu, the bhojana which means protection 
and enjoyments (of all sorts).” 

In fact, the word bhojana is here from the root ^ybhnj “ to protect,*’ “ to enjoy.** It 
does not mean mere food, but protection as well, and food also is to be taken in its wider 
sense of all enjoyments." 

The latter part of the Rik is “ Srestham Sarvadliatamam, Turain 
Bhagasya Dhimahi.” The word bhagasya means, “of the Lord Visnu, 
who possesses all lordliness, &c., in the shape of all perfect qualities.” 

The word ‘ bhaga * literally means, primarily, lordliness and cognate attributes. Here 
it means and includes all the eia; attributes which go to make one a Bhaga vat. 

Turam means servant: and refers to Vayu. Srestham, the best; 
Sarvadhatamam, of all supporters the highest. 

The whole Rik thus means:—“ We obtain from the Divine Creator 
protection and enjoyment. We meditate also on the servant of the Lord 
(namely, on Vayu), for he is the best and highest among the supporters.” 

The Commentator now quotes an authority, for liis above explanation. 

“ Having meditated on the Va^oi, the servant of Narayana, as the 
best of all, may we get all enjoyments from Visnu, the Creator of the 
universe.” (Ibid). 


Brahmana 2. 

MANTRA VI. 2. 1. 

^qrq ii ^ ii 

Aruneyah, the son of Aruni, who was the son of Aruna. 
^vetaketuh, Svetaketu. qqmnn PanchAlandm, of the (rulers of the lafidy of 
PanchdlAs. Parisadam, the meeting of the wise men; assembly. wm\n 

Ajagdma, went, t Vai, indeed. ^ Ha. Sah, he, Svetaketu. Paricha- 

rayaraanam, being served by the dependents. It would mean better—who. caused 
himself to be served by students, i.e., who keep students. Jaibalim, the 
son of Jibala. Pravahauam, Pravahaua. mmn Ajagama, came to. n Tam, 

him, Svetaketu. qfiqq Udiksya, seeing. Kumdra, Oh Kuindra; oh youth, qfk 
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Iti. Abhyuv&da, said; received, w. Sab. he, ^vetaketu. Bho, yes, 

reverend Sir. xft Iti. b%W 9 i Pratisusrava, said in reply. 5 Nu, is it. fiw 
Pitr4, by the father. sjfSig: Anusisthah, instructed. sS Asi, thou art. Iti, 
80 (asked the king). ^ Ora, yes. ?ra Iti. Uvacha, said. < Ha. 

,1. Once, ^vetaketu, the son of Aruna, came to the 
assembly of the wise of the Pauchalas. He came to Pra- 
vahana, the son of Jibala, who used to keep students. On 
seeing him, he received him saying, “ Oh youth.” “• Oh yes, 
my reverend Sir,”—replied Svetaketu. “ Is it that thou art 
instructed by thy father ? ” (asked Pravahana Jaibali). 
“ Yes ”—(replied Svetaketu). 378. 

MANTRA VI. 2. 2. 

3HTTq^?crr ^ 

WT q«T: 5ij%q^ wt 

!T%q^ f^qnii rt ^ | 1; 

f^r5Rt ^T9cT I 

%R Rf JR 

II R II 

m Yatha, how; by whicli way. Imab, these, Pnijah, people. 

JT^: Prayantah, when departing ; when dying, Vipratipadyante, go to 

the particular places, according to their kanna. %cn Vettha, dost thou know ? 
^ Iti, so ashed Pravg,haQa Jaibali. ^ Na, no. Iti. Uvacha, said (Sveta¬ 
ketu.) % Ha. ^U, Oh my son. w Yatha, how; by which way. vk Imam, this. 
^Lokam, world, jq: Punab, again. Apadyante, come to ; return. ^ 

Vettha, dost thou knoi;v ? Iti, so asked Pravahana. q Na, no. ^ Iti. 
^ Eva, also. ^Uvacha, said. ^ Ha. ^ U, oh my son. Yath4, how ; why 
^ Evam, in this way. gq: 5 ^: Punah-punab, again and again, iroffn: Prayadbhih 
departing; dying. Bahubhib, by many, Asau, that; the other. 

Lokab, the world ; Paraloka. ^ Na, not. Sampftryate, is filled. ^ 

Vettha, dost thou know. ^ Iti, so asked Pravahana Jaibali. ^ Na, no. xf^ 
Iti. ^ Eva, also, UA^cha, said. ^ Ha. « U, Oh my son. Jifroi Yatithyama, 
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by how many. Ahutyam, sacrificial offerings, pnn Hutayam, being offered. 

A pah, the Jiva, who has the body made of water, etc. yew?: Purusavachah, 
what is called Purusa. ^ Bhfitva, becoming, Samutthaya, being born ; 

having been raised into life. Vadanii, act. ^ Vettha, dost thou know ? 
no. Iti. m Eva, also, Uv4cha, said. ^ Ha. ^ U, Oh my son. 

Devay4nasya, for going to the gods. Pathab, of the way. Prati- 

padani, means. V4. Yettlia, dost thou know ? Pitriyanasya, for 

going to the Pitris or fathers. ^ Va, or. Yat, which. Kritva, doing 

adopting. Devayanam, for going to the gods, Pantbanam, way^ 

path. ?r Va. Pratipadyante, get. Va, or. Fitpyanam, for going 

to the Pitris or fathers. Api, moreover. Riseh^ of the Risi. Vachab, 
the Avord. ^ Ha, not. Srutam, has been heard, Hi, indeed. ^ Aham, 
I. Marty4nam, of the mortal beings; prescribed for men. t Dv-e, two. 

^ Sriti, paths, f^rjnn Pitrin4m, of the fathers. ^ Uta, and. Dev4nam, of 
the gods. Asrinavam, have heard. Tabhy4m, by those two paths, 

Idam, this. Visvam, the world. ^ Yat^ which, Antara^ between.. 

Pitaram, the father ; the heaven, M4taram, the mother ; the earth, n 
Cha, and. Ejat, moving, Sameti, unite} come to the creation of 

Brahm^. Tffi Iti, so asked Pravahana^ Jaibali. M Aham, I. Atab, on this 
point, m Ekam, one. ^ Oha, even, ’t Ha, not. ^ Veda, know, Iti, so. 
w? UvAcha, said (he). ^ Ha. 

2. “ Dost thou knoAv, how these creatures (of the world), 

when they die, go to (other worlds); (asked Pravahana Jai¬ 
bali). “No,” said (Svetaketu). “Dost thou know. Oh my 
son, how do they come back to this Avorld ?” “No,” said 

(he again). “Dost thou know. Oh my child, why the other 
world is not filled, though many are going there again and 
again ?” “ No,” said (he again). “ Dost thou know. Oh my 

son, how many times the offerings being offered up in the 
libation, the Jiva that has the body Avrapped in Avater (and 
other elements), haA'ing been raised into life and becoming 
wbat is called a Purusa (Man), begins to act ?” (asked 
Pravahana Jaibali). “No,” said (lilvetaketu again). “Dost 
thou know. Oh my son, the means of the path for going to the 
Devas or for going to the Fathers, by adopting which men 
get the path for going to the gods or for going to the Fathers? 
Didst thou ever hear of the words of the Risi,— ‘ I have heard 
of the two paths of the mortals,—-(one) for going to the 
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Rtris and (the other) for going to the gods. By those two 
paths this world that moves between the heaven and the 
eai comes to (within) the creation of Brahma ?” (asked 

SvltT’- 379.''°‘ 

MANTKA VI. 2. 8. 

sf^m 

RT Sr^TT^?T5RR?f- 

II ^ II ^ 

,I.« f ’ ^vetaketu. VasatyA, for dwelling near 

vl!r 'l’ iT f P“t'^y«fi'=hakre, told. 5'«^:Ku.narab.thelad.%,(n- 

J^ Sd rfthe teacher. An&dritya, disregarding 

Pradudriva, went away. Sah. He. fia< Pitaram, to (his) father ^ 
Wma, came. 7. Tam. him; to his father. UvAcha, said. ,fnlti m:, 
ava, was it not that? Kila. w, BhavAn, thou i the respected sire. =.:'Nah 

”3'^ Anu^istAn, instructed, Avochat said' 

Jlti so said .Svetaketu. Sumedhah, intelligent; Oh my intelligent son 
^^Katham ivlty? what is ‘the matter? Iti, so said the fether. T— 

PaTchffite inp' the pseudo-ksatriya. ^ M&, 

jncha five, nraa, Prasnan, questions. PrAksit, asked, as: Tatah of them 

J^ E anchana,one. , Na. not. Veda, (I) know, .ft Iti. .ifft KatAVe .hi" 

« Te. they ; those questions, .ft Iti, so asked his father, .ij Lne, these are those 

•■ara. Reproduced, repeated. ? Ha uuaja 

3. Then (Pravahana Jaibali) invited him to live (with 
him) as a student. The youth, disregarding to live as a 

student, went away. He came to his father and said to him 
Was It not, my respected sire, that thou toldst me that I was 
folly instructed ?” “ Why, my intelligent son ?” (asked his 
father). “That fellow of a Ksatriya asked me Le ones. 
tions not even one of them could I answer » (said SVetaketn). 

What are they ?” (asked his father). “ They are these ” 
said he, and repeated the words (questions). 380. 
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MANTRA VI. 2 4. 

^ ^ ^Ffhrr w 

5 ^ 5iir^4 

WTH^TTn^^^^rirfP?TN^nPT irht 
^'K ^ ^^TFT ^ f% 11 ^ U 

Sab, he; the father. Uvacha, said. ^ Ha. ^ TA-ta, Oh my son. 

Tvam, thou, ’t; Nah, fi'om me. w TathA^ exactly in that way. ^rnm: 
JanitliAh, shpuldst know, w Yatha, in which' way. m Aham, I. ^m Yat, what¬ 
soever. Kinchana, anything, ^ Veda, know. ^ Tat, that. ^ Aham, I. 

Sarvam, all, Tubhyam, to tliee. ’Jr^* Avocham, have said. 3 Tu, but 

then, Prehi, come, Tatra, there 5 to PravAhana, Jaibali. Pratit 3 ^a 

going. Brahmacharyam, the life of a BrahmachArin; student, wpim: 

VatsyArvah, shall live (we both), Iti, so said the father. Bhavan, thou; 
^ Eva, only, Gachchhatu, do go. ^ Iti, so said the son. Sab, that. 

%i*»: Gautamah, Gautama; the father. AjagA-ma, came. ^ Yatra, where. 

Jaibaleh, the son of Jibala. PravAhanasya, of PravAhana. (Supply 

griham, house, after it.) m Asa, was. Sah, he ; PravAhana. Tasmai, 
for him; for Gautama, wi Asanam, a seat, Ahritya, bringing. ^ 

Udakam, water. AbarayanchakAra, caused to be brought. ^ Atha, 

then. Asmai, to him, Arghyam, Arghya. Ohakara, gave, 

ff Ha. H Tam, him ; Gautama. UvAcha, said (the King). ^ Ha. 

Bhavate, respected ^ Te, to thee. Gautamaya, to Gautama. 

Varam, a boon ; a special grant. Dadmab, (we) give ; (we promise, xra Iti. 

4. He said, My dear son, thou shouldst learn from me, 
exactly in the same way in which I know anything, all of 
which I have told thee. Come, then, we shall live a life of 
Brahmacharins (students), after going there.” ‘‘Let my 
respected sire go alone ”—(said the son). That Gautama 
went there where was the house of Pravahana, the son of 
Jibala, who brought a seat for him and caused water to be 
brought. Then he gave him Arghya, and he said to him— 
“ I promise a special grant to thee, respectable Gautama.” 
—382. 





VI ADHYAYA, JI BEAHMANA, 384. 


669 


MANTKA VI. 2. 6. 


^ u x u 



Sab. be; Gautama. Uvdcha, said. ^ Ha. Esab, this. 
Varah, the boon. % Me, to me. irF^n: Pratijnatab* promised, h Tu_, but. 
^ Yam, which. ^ V4cham, words ; questions, Kum^rasya, of the youth ; 

of my son. Ante, near, Abh^sath^h, didst say. m Tam, that. % Me, 

to me. Brflhi, do say ; do explain. !dn Iti. 


5. He said ,—“ Thou hast promised me this boon. Do 
explain to me those words (questions) that thou didst ask 
that youth.—383. 

MANTRA VI. 2. 6. 

^ ii u 

S4b, he; Prav^hapa. Uvd<cha, said, % Ha. Gautama, Oh 
Gautama, nu Tat, that; the questions to thy son, Daivesu, regarding the 
Devasor gods, % Vai, indeed, M^niis^uam, among men^ among the 

worldly things. ^ Varesii, on the boons ; on the grants, Brillii, speak j ask, 

irfu Iti, 

6 . He said—“ That is, indeed, Gautama, about the 
gods ; ask of boons about worldly possessions.”—384. 

MANTRA VI. 2.7. 

'ifcrTJTR HT R 

WR W ^ U 

Sab, he; Gautama. Uv4cha, said. ^Ha. Hastihirapyasya, 

of elephants and gold, Go-asv4nam, of cows and horses. DAsin^m, 

of the female slaves. PravA,rapto, of wrappers and garments. 

Paridhdnasya, of clothes, Upattam, getting possession. VijMyate, 

is known, Bahobi possessed of many qualities, Anantasya, ever¬ 
lasting. Aparyantasya, of the infinite Lord. w»| Bhavan, thou, 

Avad^nyab, miser ; not liberal. Nab, us. ^ Abhi, towards. ^ Md, not. 
^ Bhht, be. Tf^ Iti. ^ Gautama, Oh Gautama. Sab, such; if thou art 
really desirous* Tirthena, according to the Sdstra, or right method. The 
88 
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real meaning of word (Tirtha) is the teacher. Therefore, it should mean 
as from a teacher, t.e., accepting me as thy teacher. Ichchhasi, wish, 

wish to learn, Iti. Aham, L Bhavantam, to thee, Upairai, 

come as a student. ^ Phrvc, students of former times. Vacha, with mild 
or polite words ; with words of vow. Upayantisma, became students. 

^ Eva, only. ^ Ha. Sal?, he; Gautama, Upayanaklrty4, after 

uttering the words ; after taking the vow. Uvasa, lived as a student. 

Ha. 

7. He said—“ My possessions of elephants and gold, 
cows and horses, of female slaves, of the clothes and garments 
are known to thee. Do not he niggardly toAvards me (about 
the knowledge) of the Lord (Hari) who is Infinite, Everlasting 
and of many qualities.” “ Oh Gautama, thou art so earnest, 
wishest to know it according to the right method ?” (So 
asked' Prav^hana Jaibali). “ I come to thee (as a student)”— 
said Gautama. The students of former times became stu¬ 
dents after taking of vows,” so he, after taking vows, lived 
as a student. 385. 

MANTRA VI. 2. 8. 

H TO ^ 

^ ^ |5RT?T|fl[ H c 11 

Sab, he ; Prav4hana. Uvacfaa, said. % Ha. Gautama, Oh Gautama. 
Tvam, thou. Nah, us ; me. M^, not. AparUdhyah, hold guilty. 

^ Cha, and. ^ Tava, thy. RfinjfT; Pitamahah, grandfathers, Yatha, as well. 

lyam, this ; this knowledge, called Pahch%nividyA. Vi: Itah, this ; this time. 
5 ^* Phrvam, before. Kasminschana, any. Br^hmaije, in a Br4hmanas 

TO Yath4, rightly ; in his proper form. ^ Na, not. Uvasa, lived.; there was 

5 Tu, but. ^ Aham, I. m Tam, that; that Panch4gnividy4. Tubhyam, to. 
thee. TOhR Vaksy^mi, shall speak; shall instruct f% Hi, for. h Tu, but. 
m: Kab, who. ^ Evam, thus, Brhvantam, speaking, PratyAr 

khyatum, to refuse, Arhati, is able. ^ Iti. 

8 , He said,—“ 0 Gautama, do not make me guilty 
(because I brought thy son’s ignorance to light); and let not 
thy forefathers do so as well. This science was not (known) 
in its proper form by any Brahmana before this time. But 
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I shall insti'tict thee this science, who can refuse it to thee 
who speakest in this way ? ” 386. 

MANTRA VL 2.0. 

cT^ ^TiTT 

11 5 . 11 

-Asau, this. ?ira: Lotah, world. I Vai iu- 
ee . . Agnib^ the sacrificial fire ; the eater. It is derived from ^ (Ada), to cat. 

^ lasya, of it; of that fire. Adityal,, the sun. w Eva, only. ^ Samit, 

le fuel; that which burns. Ra^mayah, the rays. Dhfimah, the'smofce. 

A ^ Archil. 1 ^ the flame, f^: Disal;L, the quarters, 

r”r ^-'- T f’ A’^antaradi^ah, the within lying quarters. 

r • t'le sparks, nfej Tasmin, just spoken, imfi'u Etasmin, ia 

t us. ^ Agnau, in the fire ; in the Lord Agni. Devftlj, the gods ; the pre- 
ading deities. ^iSraddham, faith; with faith, Juhvati, throw, 

lasyalj that, Ahutyai, from the thing offered. The ordinary form is 

(ALutehk %m: Somah, the moon ; of the moon, w R4jA, the king, wrfu 
bambhavati^ come forth. 

9. This world, Oh Gautama, (is like the sacrificial) fire. 
The sun is (like) its fipl. The rays (of the sun) are (like) 
the smoke. The (light of the) day is (like) its flame. The 
quarters are (like) its coals. Within lying quarters are (like) 

Its sparks. In this aforesaid fire, the devas offer their 
oblations (with) faith. From that offering thrown, does the 
moon, the king (of the forefathers) come forth. 387. 

N0TB.-The above is the literal interpretation of the verse. Bnt for true meaning of 
belor"^^’ ^ Chhandogya tlpani?ad (S, B. H. Vol. Ill), which is reproduLd 

The Lord in Heaven appears as the Sun, which illumines the whole heaven : and is 
therefore likened to Samit or fnel. Samit also means the Highest manifestation.of the 
or in^ echnically, it is N.arayana. The terror-inspiring form of the Lord in 

Htoven is Vasudeva, the Rays that proceed from the Sun; all evil is destroyed bv the 
vibration of theso rays; the day in Heaven is the Sankarsapa and called archih or light 
or the adorable ; tho moon in Heaven is Pradyumna aspect of tbo Lord, the stars in Heavon 
are His Aniruddha form. Thus the Lord presides in His five forms in heaven. The five 
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forms aro called by various names ■which have come to apply to fire-altar and its accessor- 
ies. Thus 

Samit—fuel=the Summit, i.e., Ndr^yana. 

Dhtima=:smoke=the Awe-inspiring, i.c., Vfisudeva. 

Archis^flame or light=the Adorable, i.r.jSahkarsana. 

Ahgara:=:the ]ive-coals=the Thriller, i.e., Pradyumna. 

Vi§phulmga=:the sparks^the Inspirer, i.e., Aniruddha. 

The sun, moon, stars, day and rays in heaven are all forms of the Lord. 

MANTRA VI. 2.10. 

rRTT U^oU 

•itmi Gautama, Oh Gautama. Parjanyalj, cloud. ^ Vai^ indeed, isfit; 

Agnlh, the fire, uui Tasya, of it. Samvatsarah, the year, Samit, the 

fuel; He who burns, ww Ablirdni, the clouds. Ti-'Dhfimah, smoke. Wn 
Vidyut, lightning. ?iH; Archib, the flame. Adanib, the thunderbort.' 

wnro: AigArAb, the coals. Hrfidunayah, the thunders, Visphulingab, 

the sparks ; the all-pervading Lord. Tasmin, the aforesaid, vutwj Etasmin, 

this. 51^1 Agnau, in the fire. Dev4b, the gods ; the Devas. Somam, the 
moon, RAjAnam, the king, s?ffi Juhvati, throws, ew: TAsyab, that. 

W5f^ Ahutyai, from the thing oflered. (tfe: Vji^tib, the rain, wrafa Sambhavati, 
becomes; springs forth, 

10. “ Oh Gautama, Prajanya is (like) the fire; the year 

is (like) its fuel; the clouds are (like) the smoke ; the lightn¬ 
ing is (like) the flame ; the thunderbolt is (like) its coals; 
the thunders are .(like) its sparks. In this aforesaid fire, the 
gods offer soma, the king of the forefathers. From this 
offering does rain spring forth.” 388. 

MANTRA VI. 2. 11. 

Wr fRrx ii n ii 

Gautama, Oh Gautama, iim' Ayam, this. Itra: Lokab, world ; the earth. 

Agnib, fire; the sacrificial fire. ^ Vai, indeed. JWi Tasya, of it. 
PfithivI, the earth Eva, only. Samit, fuel, srfs: Agiiib, fire; the 

sacrificial fire, Dhfimab, smoke, vft: RAtrib, the night. »iR': Archib, the 
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flame. Chandrainaij, the moon, ww: Adgardb, the coals. Nafc- 

satrAni, the stars.’ Visphulillgah, the sparks, Tasmin, the aforesaid, 

Etasmin, this. 'siSt Agnau, in the fire. Devalj, the gods, Vristim, 

the rain, gsffi Juhvati, throw as an offering, frew: Tasyab, that, Ahutyai, 

fiom the thing offered. ^ Annam^ food. Sambhavati, springs forth. 

11. “Oh Gautama, this world (the earth) is (like) the 
fire; this earth itself is (like) its fuel; the fire is (like) its 
smoke ; the night is (like) its flame ; the moon is (like) its 
coals ; the stars are (like) its sparks. In this aforesaid fire, 
the gods throw rain as an offering. From this offering does 
food spring forth.” 389. 


MANTRA VI. 2. 12. 

w If ^ 

Gautama, Oh Gautama, jot: Purusalj, the Purusa; the man. 9 Vai, 
indeed. «fa: Agnih> the sacrificial fire, iret Tasya, of it VyAttara, the open 
mouth. OT Eva, only, Samit, fuel, wro; Pr&nalj, the PrAna. ja;’Dhftmab, 

the smoke. ai« VAk, speech. Archil?, the flame, w Chaksulj, the eye! 
otto: AfigArAl), the coals Srotram, the ear. Visphulifigab, the sparks. 

nRr; Tasmin, the aforesaid, vafian Etasmin, this, Agnau, in the sacrificial fire. 

DevAb, the gods. ai«'Annam, the food, ffla Juhvati, throw as an offering, 
aw: TasyAb, that, Abutyai, from the thing offered, ia: Retab, the semen. 

Sambhavati. springs forth. 

12. “ Oh Gautama, the Purusa is (like) its fire; his 

yawning is (like) its fuel; the Prana is (like) its smoke ; the 
speech is (like) its flame ; the eye is (like) its coals ; the ear 
is (like) its sparks. In this aforesaid fire the gods throw 
the food as an offering. From this offering does semen 
spring forth.” 390. 


oqTfwsr 
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MANTRA VI. 2. 13. 

%SWTTT T- 
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Gautama, Oh Gautama. Yosah, women. ^ Vai, indeed 

Agnih, the sacrificial fire, Taayal?^ her. TJpasthah_, the haunch. ^ 

Eva, only, Sainit, the fuel. \Lomani, the hairs. DhAmah, the 

smoke. Yonih, the organ of generation. Archih, the flame. ^ Yat, 

which. Antahkaroti, cohabitation. ^ Te, they, Aiigaral?, the coals. 

Abhinand 4 h, the fits of enjoyment, Visphuling^h, the sparks, nfej 

Tasmin, the aforesaid. Etasmin, this. ^ Agnau, in the sacrificial fire. 

Devah, the gods, Retah, the semen, Juhvati, throw as an offering, 

nw: Tasyah, that. Ahutyai, from the thing offered. 5^: Punisah, the man; 
a being. Sambhavati, springs forth, Sah, He. Jivati, lives, 

Yavat, as long as. Jivati, lives, m Atha, again, Yad^, when, 

Mriyate, dies. 391 . 

MANTRA YI. 2. 14. 

U 1) 

m Atha, then. ^ Enam, him ; the dead, Agnaye, to the fire (the 
funeral pile). Haranti, take; carry. rR?i Tasya, his; of the dead, ie,in. 

which the dead body is burnt, grfp: Agnih, the fire, m Eva, only. Agnih, 
the sacrificial fire. Bhavati, is. Samit, fuel, Samit, the sacrificial 

fuel. Dhumah, the smoke. 3^: Dliffmah, the smoke. Archih, the flame. 

Archih, the flame, Angarah, the coals, Angarah, the coals. 

VisphuliAgah, the sparks. Visphulingah, the sparks, Tasmin, 

the aforesaid, Etasmim, this. Agnau, in the sacrificial fire. DevAh, 

theDevas; the gods. 3^'Purusam, the Purusa>the jiva. Juhvati, throw 
as an offering, uw: Tasyah* that, Ahutyai, from the thing offered. 3^: 

Purusah, the Purusa; the being, Bhasvaravarnah, of luminous colour > of 

radiant splendour, Sambhavati, springs forth. 

14. Then, they (the Ritviks) take him to the fire (the 
funeral pile). His fire is the fire (of the sacrifice), the fuel, 
is (the sacrificial) fuel, the smoke is (the sacrificial) smoke, 
the flame is (the sacrificial) flame, the coals are (the sacrifi¬ 
cial) coals, the sparks are (the sacrificial) sparks. In 


VI ADEYAYA, 11 BEAEMAEA, 392. 


675 


this fire, just spoken of, the gods throw the Purusa as an 
offei-ing. From that offering, does a Purusa of bright colour 
spring forth. 392. 


MANTRA VI. 2.15. 


^ ^ ?=R?T5qTH^ 





q^Tt q3:Tq^T ^qr ?r 

ffRTlT%: U n U 


^ Te^ those. ^ Ye, who. Etat, this; the fire. ^ Evam, in this way ; 
in the way described above. fq|: Vidtih^ know, q Cha, and. ^ Am!, these. 
^ Ye, who. Araoye, in the forest, ^raddhAm, with faith. ^r?i 

Satyam, Truth. The word stands for Brahma^j. qqre^ Upfi-sate, meditate 
on. q Te, they both, Archih, flame j the world of flame. qjfiroHqf^ 

Abhisambhavanti^ get to. qifq'q: Archisah^ from the world of flame, qiq: 
Ahab, to the world of the day. ^: Ahnah, from the \vorld of the day. 
qffo^ifnqqq' Apfiryamiinapaksam^ the world of the bright fortnight. qnqqqn^qgTfj 
Aphryamanapaks^t, from the world of the bright fortnight, qnj Yfin, those. 

vSanmas^n^ six months; the world of Uttavayacia. qjif^ : Adityab, the snii. 
^q^Udafi, towards the north, Eti, goes. : Masebhyah, from the months ^ 
from the world of the Uttarayana. Devalokam, to the world of the gods, 

^q^rqsm Devalokat, from the world of the gods, qnf^rq Adityam, to the world of 
the sun. qnf^rqru Adityat, from the world of the sun. Vaidyutam, to the 

world of the lightning, qpm: Manavah^ beloved of Manu or God, viz.^ Vayu. 
From (Man) to know, qqq: Purusah^ a high personage, viz, Vayu. Tan, 
those, Vaidyutan, gone to the world of the lightning. ^ Etya, getting. 

a^%TqiP 5 Brailmalokan, to the world of the Brahman, or of Brahma. Gama 

yati, makes go. ^ Tesu, those. Bra^imalokesu, in the worlds of the 

Brahman, q Te, they, q^: Parah, the blessed ; exalted. ^ Tesu, those, 
Bralimalokesu, in the world of the Brahman, q^rqn: PaiAvatah, as many years 
as in the life of the Brahman, Vasanti, dwell. ^ Tesam, their, q Na, 
not. qq^f^: Punaravritti'b, coming back to this world. 

Note.—Compare this Mantra with Chh. Up. IV. 15. 5. and Y. 10. 1. 

15. Those who know this thus, and those who in some 
forest (secluded pleasant spot) meditate, with faith, on Trath 
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(i.e. Brahman), go (after death to) light, from light to day, 
from day to the light half of the moon, from the light half 
of the moon to the six months when the Sun goes to the 
north; from that to the Devaloka, from the Devaloka to the 
Sun, from the Sun to the Lightning; There a high person¬ 
age, the beloved of God (viz., Vayu) leads them to the world 
of Brahma. The blessed ones live there eternally (for as 
many years as is the life of Brahma); of them there is no 
rebirth on this earth.—393. 


MA.NTRA VI. 2. 16. 




^ ^ w 


snf^T^ 

^ ^ qcTfr 


s(^[\ U n 

^ ^ IIII 

m Atha, on: the other hand. ^ Ye, who. Yajhena, by the sacrifice. ^ 
Danena, by giving away gifts to deserving persons. Tmr Tapasa, by penance, 
Lokan, the worlds. Jayanti^ get. ^ Te, they. ^ Dlulmam, the world of 
smoke. Abhisambhavanti^ get to. ^ Dhumat, from the world of the smoke. 

KTf^ Rfi.trim, to the world of the night, : Ratreb, from the world of the night. 

Apaksiyaindnapaksam, the world of the dark* fortnight. 
Apaksiyamajjapaks^t, from the world of the dark fortnight, Y4n those, 
§anm484n^ six months; the world of Daksindyana. Adityah, the sun. 

Daksi^e, towards the south, vm Eti^ goes. Mdsebhyab, from the world 

of the Daksin^-yana. Pitrilokam, to the world of the Pitps or Fathers j 
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Pitrilok^t^ from the world of the fathers. ChanJram, to the world of the 
moon. ^ Te^ they. Chandram, the moon, Prdpya, gottiug. Annam, the 
food. Bhavanti, become, w Yatha, just as. Somam, soma, vmn’ R 4 j 4 nam_, 
the king, Apyayasva^ do increase, Apaksiyasva^ do decrease, Iti, 

just in the same way. ^: Dev4h^ the gods fir^ Tdn, such ; those that have gone 
to the world of the moon, m Tatra, there; in the world of the moon. 
Bhaksayanti, eat; consume, Tatra^ there; in the worlds of the gods. 
Evam, in this way. wj Enan, them, Bhaksayanti^ eat; consume ; make 

them eat; make them consume their past actions. ^ Yada, when. Tes 4 m, 
their ; those that have gone to the world of the moon. Tat^ that; the past actions^ 
or Adrista. Paryavaiti^ comes to an end, m Atha, then, xn' Imam, this. 

Ak^sam, Ak^sa. Abhinispadyante, get to. Akasat, from 

Akasa. y^yum, to the world of V4yu. Vdyob, from the world of Vayu. 

Vrjstim, to rain. Vvisteh, from rain. Pvithivim, totheearth. ^ Te, 

they, Prithivlin, the earth. Pr4pya, getting to. Annam, food. 

Bhavanti, become. ^ Te, they. 3 ^: Punah^ again Purus^gnau, in 

the fire of man or being, Hhyante, are offered. Tatah, hence, 

Yosagnau, in the fire of woman, Jfiyante, are born. ^ Te, they 5 those that 
work. Lokfin, the worlds, wfh Prati, towards, Utth4yinal?, ready 

to stir. ^ Te^ they ; those that have entered into the world of creation, Evam, 
in this way. ^ Eva, just. ^3 Anu, following; following the results of their 
deeds. Pari variants, come again and again (into the world of creation). 

Atha, on the other hand. ^ Ye, those. ^ Etau, these, Panth4nau, two 

ways ; the way of Vidyd,, and the way of Karma, ’t Na, not. Viduh, know. 
^ Te, they, to: Kitab, the worms, to: Pataiigab, the flies, xi Idam, this m 
Yat, that. Dandasfikam, the biter ; the serpent, etc. 

16. On tlie other hand, those that conquer the worlds 
by means of sacrifice, giving away gifts, or by austerities, get 
to the world of smoke. From the world of smoke (they get 
to) the world of night. ■ From (the world of) night to the 
world of the dark fortnight. From the world of .the dark 
fortnight to the world of those six months (called Daksina- 
yan), when the sun goes towards the south. From the 
world of these months to the world of the Fathers. From 
the world of the Fathers to the world of the moon. Getting 
to the world of the moon, they become food. Just as in a 
sacrifice, tlie sacrificers drink the King Soma,—saying 
“Do increase; do decrease,” just in the same way, then 
the gods eat there (make them serve there), and (there the 
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gods do make) them (eat,—consume the fruits of their actions, 
telling them—“ Do increase and do decrease”). When that 
(world) of theirs comes to an end, then they get to this 
Akasa, from the Akasa they (get to) Vayu; from V%n to 
rain, from rain to the earth ; on coming to the earth, they 
become food. They again are offered up in the fire of man ■ 
then they are horn in the fire of women. Ready to start 
their evolution in this world, they thus come again and 
again (into the world of creation), following the results of 
their deeds. On the other hand, those that do not know 
these two paths, beeome worms, flies, or those whieh bite 
(such as serpents, gnats, etc).—394. 

Here endti the second Bralimauam. 


NOTE. 

This Brahmaya is almost a repetition of Oliliandogya Upaiii?acl, 
fifth Adhydya. Hence Madhva has not commented on it elaborately here. 
His commentary on it hei-e is mixed up with his commentary on the 
next Brdhmanam. That commentary, therefore, will be given under that 
Brdhmanam. Here we reproduce the commentary on similar topics from 
the Ohhdndogya Upanifad, 

The doctrine of Five Fires, appertaining to tlie Para Brahman, in order that men may 
acquire vairagya or indifference, and the two paths—the DevaySna and the Pitpiydna-are 
now described. The five Agnis are not Svarga, &o., but the Lord Himself in His five as¬ 
pects. If the Five Fires meant svarga, astral, &e., then this doctrine would also be a 
teaching about the phenomenal, and not a Brahmavidya. But the Upauisad says that 
it is a Brahma vidyd, for the Unower of it goes to novayHiia, from which there is no 
return (see Khaiidatenth-yeittham viduh, &o.), and so Agnis here cannot mean Svarga, 
(fee. This PaSehagni VidyA relates to the Supreme Lord, and this the Commentator proves 
by quoting the well-known Sama-Samhita. 

It is thus written in the Sama-Saipliitd .---“The words Buy, Parjanya, 
Varsd, Purusa and Yosa are the five forms of the Lord, namely, 
Nfirayana, Veisudeva, Safikarsana, Praclyumna and Aniruddha, respectively. 
These are called the Five Agnis.’ The word Agni is derived from Vad 
to eat, or from H aga-f ni, the mover of the immobile, or from J a-f- gani 
never moving. (It thus means : 1. The Eater or Destroyer. ~2. The 
Mover of all immoveables. 3. The Never Moving). 
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^ the cater. (2) ^ (that which by itself is immobile) 

+P,=^, the Mover Of the Immobile. (3) , (not)Unmoy- 
ing. 

'*r ‘‘"■cl'is, angira and visphulinga-namely, fuel, smoke, 

, ive-coal, and spark. But, as Agni does not mean here the pbysieal fire, but God 
so these words samit, &c., do not mean fuel, &c.. but are the names of the five mani- 
A^i^ddha"^ ^ ^ deity-namely, Narfiyana, Vasudeva, Sankarsana, Pradyumna, and 


Visnu is called Samit, because He is super-excellent. (Sam=super, 
it=:ediia=:excellent). He is called dlidma, because He causes all evil¬ 
doers to tremble, (dbu^to tremble). He is called archis, because He 
IS the most adored. (Aram=most, cliita-.=adored). He is called aftgara, 
oecause He delights in the bodies of all jivas. Afiga=:limb or body. 
Rati=deliglit, or because He takes delight in his own body). He is 
called visphulihga, because he flashes on the wise, in diverse ways (vi — 
diverse, spliurana=flashing on the mind). 

Thus samit—which, by the bye, is the same word etimologically as the English word 
Summit-means the Highest or the Most High ; dhama=the Awe-inspiring, the Terrible • 
arehis-the Ever-Adored; Angara=:the Thriller; vi3phnliiiga=the Inspirer. ' 

Moreover, Lord Vispu has again five forms, as Nfirfiyana, Vasudeva, 
Safikarsana, Pradyumna and Aniruddha. 

_ Every Agni has five forms. Thus the five forms of the first agni are called fiditya, 
rasmi, ahar, eliandra and naksatra, generally meaning the sun, the rays, the day the 
moon and the stars. But as forms of the Lord, these words have different meanings 


He is called Aditya, because He takes up or attracts everything 
(such as tbe lives of men, &c). He is called radmi, because He is joy and 
delight (ra=delight, s'a=joy or wisdom). He is called ahar, because igno¬ 
rance cannot overpower Him (A=not, Ha=to kill or overpower, from 
V ban to kill). He is called chaiidra, because He is supreme happiness 
(Vchand=to gladden). He is called naksatra, because He has no ruler 
above Him (Na=not, Ksatra=protector, ruler.) 

Thus aditya=the Atfcracfcor ; raatni=:the delight-giver ; ahar=the uutouched by Evil 
the Ever-wise Omniscience. Chandra=the joyful ; naksatra^Omiiipotenfc. Thus these 
five words denote the hve Primary attributes of God, namely, All-beautiful (attractor). All- 
compassionate (because giver of joy), Omniscient, All-Bliss, and Omnipotent. 

Similarly, the words vayu, abhra, vidyut, asani, hraduni are used with regard to the 
second Agni. They generally mean air, cloud, lightning, thunderbolt and thundering. 
But here they describe the five attributes of God, 

Visnu is called vayu, because He is essentially wisdom and life 
(V4=wisdom, ayus=life). tie is called abhra, because He is the support 
of waters (Ap = water, hhaiana=support). He is called vidyut, because 
He enlightens all (Vidvotana=enlightened, illuminating). He is called 
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a^ani, because He eats up all (Adana=to eat). He is called braduni, 
because He is always cheerful. 

Thus vayu=Wisdom and Life, abhra=:support of waters, vidyut—the illuminator, 
asani—the Eater, hr&duni^the ever-happy. 

With regard to the third Agni, similarly, five words are used, namely, samvatsara, 
dkds'a, ratri, dik, and av&ntara-dib, ordinarily meaning, the year, the ether, the night, the 
quarters and the intermediate quarters. But, as appellations of God, they have different 
meanings. 

He is called Samvatsara, because He causes delight to all children, 
dr because He enjoys and dwells in all (Sam = all, Vasa = dwell, Ra = 
enjoy: or Sam=:all, Vatsa = calf or child, Ra = delight). He is called 
Abasia, becairse He illumines all(A = fully, Ka8ia = illumining). He is called 
Ratri, because He gives delight (Ram = delight, trati = dadati = gives). 
He is called dis, because He teaches the supreme truth (cli:i=to teach). 
He is ava,ntara-di8i, because He teaches the secondary truths. 

Thus samvatsara=the perfect enjoyer in all, fikSsa^tlie perfect delight, ratri=the 
giver of joy, I)is=the’ Teacher of the highest truth. Av£intara-Diia=the Teacher of the 
lower truth. 

Similarly, with regard to the fourth Agni, the five words used are vdk, prdna, jihvfi, 
chaksu, and srotra, ordinarily meaning, the speech, the breath, the tongue, the eye and 
the ear. But when applied to the Lord, they have different meanings. 

He is called vair, because He is the Word. He is called prSna, 
because He is the Life and Leader (prana=to lead forward). He is called 
Chak§u, because He is All-seeing, He is called l^rotra, because He 
hears all. He is called Jihvg., because all oblations (homa) are offered to 
Him, or because He is the Great Sacrificer. 

Thus vik^the Word, Priina=thc Guide, Chak. 5 u=the All-seeing, &'rotra=the All- 
hearing, Jihva=the offering, the saoriflee. Similarly, the words mentioned in the fifth 
Agni have different meanings. 

He is called Upastha, because He is near to all (Upastha=standing 
near, because He is in the heart of all jivas). He is said to persuade, be^ 
cause He is the great Conciliator. He is called Yoiii, because He unites 
(Yuj=to unite) all. He is called Antakfit, because He draws every one 
within Himself at Pralaya. He is called Nandana, because He is delight 

Five things are mentioned as five Agnis : namely, Asau Lokah, Parjanya, Prithivi 
Purnsa and Yosd, ordinarily meaning, the World (Heaven), the Rain-god, the‘Earth’ 
the Man and the Woman. But here they are names of God. ' 

The Lord Keslava is called Asau Lokah, because He is in PrSna (asu = 
Prdna and asau is locative singular of asu), and because He is illuminer 
(loka to illumine). He is called Parjanya, because He is the Creator of 
the Great (jan = to produce, param=great). He is called Prithivi, be¬ 
cause He is vast (pratba = vast, expanse). He is called Piirusa, bekuse 
He is abundance, and from Him is all abundance (puru=abundance). 
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He is called Yosd, because He is served or worshipped by all. (Yo§ya= 
served, loved or worshipped). Thus it is in the Sama-Samhita. 


In Chh. Up. khanfla tenth, mantra six, is described the descent of the soul from higher 
plan^ It is said there : “Having- become a mist, He becomes a cloud, having become 
cloud He rams down. .Apparently, it would mean that the soul had become a cloud a 
mist, &c. The Commeufcafcor corrects this misconceptiou. 


The phrases, like “ He becomes smoke,” “ He becomes a cloud,” mean 
that the soul (jiva) dwells in smoke, dwells in cloud, &c. (He moves 
when the smoke, or the cloud, &c., moves ; He remains stationary, when his 
habitat is stationary. It does not mean that He becomes identical with 
i^oke-god or Cloud-god, or Smoke-matter or Cloud-matter). Because 
the wise abne attain the status of becoming the presiding deity of smoke, 
cloud, &c. (The Mukta Jiva alone becomes an Adhikarl Purusa—a cosmic 
agent, a ruler of the cloud or of rain, &c,. and not ordinary pious men). 

The word Parjanya has been explained in the above quotation as the Pro-creator, 
The Commentator now explains In his own words, how Parjanya means, etymologically, the 


The word Parjanya means the Creator (janya) of the Great (namely) 
of the four-faced Brahma, hence He is called the Great Father. 

The Lord Hari, in His five-times five forms, dwells in the Sun. &c. 
The heaven and the rest get their names of dyu, &c., because the Lord by 
dwelling therein, gives His name to it. ’ 


(Thp Lord, for example, is called dyu, “ the Shining One." The heaven is called dvu 
because the Lord Dyu dwells there. Thus the twenty-Bve objects mentioned in this 
PaucbSgni Vidya, are named n/ter the Lord, and not that the Lord is named after them. 
Th^e words are not primarily the names of objects, hut names of God; in other words as 
rudhi words, they are God-names. Secondarily, they are names of objects.) ' 


I 

The third Brahmanam. 

MANTRA VI. 3. I. 
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^ 5Rfr 

^TfT I FTq?I^st ffcT I ^r K^J f 

^ ^^J^J ii ^ n 

Sab, be. Yab^ wbo. Kamayeta, would wish, Mabat, great¬ 
ness; prosperity in this world as well as in the next, Prapniiyam, may (f) 

get. ^3 it^ Dv4das4barn, for twelve days immediately preceding the appointed 
day of sacrifice, Upasadvati, taking the vow called upasat, when he is 

chiefly to live on milk only, jjhfitv4, becoming. Udak, towards the 

north. Ayanam, at the time of progress of the sun. Apurya- 

manapaksasya, of the bright fortnight, when the moon increases, Pun- 

yAhe, on an auspicious day. Pums^naksatrena, at the time when a male 

asterisni is in the ascendant, (an aster ism under which male children are born). 

Audumvare, made of the wood of udamvara, or, conglomerate fig-tree. 
Kamse, in a cup made of bell motal. ^ Va, or. Chamase, in a (drinking) 
cup; in a spoon. Sarvausadhan, of all herbs, t.e., of the ten kinds of grain, 

rice, barley, &c. This is the vedic form of SarvausadhinA.m. 

PhalAni, fruits, Iti, etcetera. Sambhrit}^^, collecting. Parisamtihya, 

uniting ; mixing together. Parilipya, sprinkling the place of offering 

with water. Agniin, fire ; sacrificial fire. ^3W»nvrni Upasamadh^ya, lighting ; 

kindling, Paristlrya, spreading the kusa grass, Avritfijyam, ghee 

covered, [in a vessel.] Samskritya, cleaning or making pure. ^ Mantiiam. 

paste, powder, mash. Samnlya, placing near, ^fu; Juboti, offers up«ito the 
fire. Jfi^tavedah, oh fire. This word consists of ^ra: JAtab, all, and 

vedab,knower. So the word means the Lord in the fire who knows all. Tvayi, 
in thee, YAvantah, all those. Devab, gods, Tiryanchab, crooked ; 

adverse, Purusasya, of a man ; my. Kaman, the objects of desire. 

Ghnanti, destroy ; stand in the way of. Tebhyah, to them; to those 
gods. ^ Aham, I. Bhagadheyam, portion [of ghee]. Juhomi, offer, 

u Te, they. Tript^h^ being satisfied. ^ Ma, me. Sarvaib, all. 

Kamaib^ with the objects of desire, Tarpayantu, may satisfy. Svaha, 

sv4ha. ^ YA, who; which goddess, Tiraschi, crooked; adverse, 

Nipadyate, knows. ^ Aham, I; the goddess, Vidharaoi, destroyer of the 

objects of desire. ^ Iti. ^ Aham, I; the sacrificer. nr Tam, that. ^ 
Tv^, to thee. Samrddhanim, who is theaccomplisher of all. Ghritasya, 

of ghee ; of clarified butter, Dliaraya, by a portion. ^ Yaje, worship; 

satisfy. Svahfi, svaba. 

1. He who would wish to reach greatness [should] per¬ 
form the vow called upasat,—of living on milk only for twelve 
days (immediately before the day appointed for the sacrifice), 
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in the peiiod called Uttarayan, when the sun moves towards 
the north, on an auspicious day of a bright fortnight, when 
the moon giadually increases, when a male asterism is in 
ascendant, collecting the fruits of all the herbs in a vessel 
made of Udumvara or in a spoon of bell-metal, and, mixing 
them together, sprinkling the sacrificial place with water, 
spieading the kusa grass, lighting the sacrificial fire, making 
an offering of the ghee that has been purified, and bringing 
the 2Daste (of all the grains of the herbs) (with the following 
mantias) : ‘ Oh, thou Jatavedah, all those adverse gods that 

aie in thee, who stand in the way of a man’s [obtaining his] 
objects of desire, to them do I offer this portion ; may they 
thus pleased satisfy me with all my desires, Svaha. That 
advei-se (goddess) who considers herself (as the cause of) 
obstacles, to that goddess, named Samradhani [the accom- 
plisher of all desires], I worship thee with the stream of 
ghee; Svaha. 396 

Note Compare Clihantlogya Upanisad V. 2. 4., p. S22 S, B. H., VoK III. 

MANTRA VI, 3. 2. 

srnirT?! 

I^T 

\\ R W 

Jyesth4ya, to the eldest, Sv4ha, Sv4h4. Sresth&ya, to 

the best. ^ Svaha. Svaha. sift Iti, thus ; with these mantras. Agnau, in 
the fire; ^ Hutva, offering the oblation of ghee. ^ Manthe, in the paste. 

Samsravam, the remainder of the ghee, Avanayati, shonlJ throw • 

should, pour, mn Pratjaya, to the PrAua. SvAha. ^ Vasisthayai’, 
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to the best of settlers, Svaha. Iti, thus; with these mantras. ^ 

Agnau, in the fire. Hutva, throwing the offering of ghee. ^ Manthe^ 
[the vessel containing] the paste, Samsravam, the remainder of the ghee 

(sticking to the ladle), Avanayati, should throw ; should pour. Vache, 

to the speech ; Svah^. Pratisthayai, to the standing place, 

Svaha. Iti, thus; with these mantras. Agna.u, in the fire. Hutva 
throwing the offering of ghee. ^ Manthe, in the dough (of S^wausadhi, <S:c.) 

Sarnsravain^ the remainder of the ghee- Avanayati, should throw; 

should pour. Chaksuse^ to the eye, Svaha. Sam pad e, to the 

treasure, SvAhA. Iti, thus ; with these mantras. ^ Agnau, in the 

fire. fr^T Hutva, throwing the offering of ghee. Manthe, in the dough 
(of Sarvausadhi, &c). Samsravam, the remainder of the ghee, 

Avanayati, should throw ; should pour. Srotraya, to the ear. Svaha. 

Ayatanaya, to the place of refuge, Sv^hft. Iti, thus; with 

these mantras. ^ Agnau, in the fire. 5 ?^ Hutv4, throwing the offering of 
ghee, ^ Manthe, (in the vessel containing) the paste. Samsravam, 

the remainder of the ghee, Avanayati, should throw; should pour. 

^ Manase, to the mind, Sv4h4. Praj%ai, to the source of 

protection. SvahS,. Iti, thus; with these mantras. ^ Agnau, in the 

fire. Hutvfi<, throwing the offering of ghee. Manthe, (in the vessel con¬ 
taining) the paste. Samsravam, the remainder of the ghee, Avanayati, 

should throw ; should pour. ^ Retase, to semen; to the seed, Svdh4, 

Sv^hfi,. Iti, thus; with this mantra. ^ Agnau, in the fire, Hutvd, 
throwing the offering of ghee. Manthe, in the dough ; (of Sarvausadhi, etc.) 

Samsravam, the remainder of the ghee, Avanayati, should throw; 

should pour. 

2 . To the eldest, svaha ; to the best, svaha; pouring 
ghee with these mantras (the saciificer) should throw the re¬ 
maining portion of the ghee into the vessel containing the 
paste. To the Prana, svaha; to the Vasistha, (one who 
is the Best of the Dwellers,) svah4; pouring ghee with these 
mantras (the sacrifice!') should throw the remaining portion of 
the ghee into the dough. To the speech, svahS ; to the stand¬ 
ing place, svaha ; pouring ghee with these mantras (the sacri- 
ficer) should throw the remaining portion of the ghee into 
the vessel containing the pasle. To the eye, svahS,; to the 
treasure, svahS,; pouring the ghee with these mantras (the 
sacrifice!') should throw the remaining portion, of the ghee 
into the vessel containing the paste. To the ear, svfiha;; 
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to the place of refuge, svaha ; pouring the ghee with these 
mantras (the sacrificer) should thi’ow the remaining portion 
of the ghee, as before, into the vessel containing the paste. 
To the mind, svaha; to the soxirce of protection, svaha; 
pouring the ghee with these mantras (the sacrificer) should 
throw the remaining portion of the ghee (as before, into 
the vessel containing) the paste. To semen, svaha ; pouring 
the ghee with this mantra (the sacrificer) should throw the 
remaining portion of the ghee, as before, into the vessel con¬ 
taining the paste. 397 

Note,—C ompare the Chhftndogya Upauisad, V. 2. 5. S, B. H. Vol. HI, p. 323. 


MaNTKA VI. 3. 3. 


f^T5FF% ^=1^ 

SnrTTqrf# f^ TF% 


U ^ II 

^ Agnaye, to tlie fire- Sv4h^. Tti, thus ; with this mantra. ^ Agnau, 
in the fire, Hutv^, throwing the offering of ghee, Som^ya, to Soma. 

Sv4h4. ^ Iti, thus ; with this mantra. Agnau_, in the fire. Hutv^, 
throwing the offering of ghee, h: Bhfih, to the earth. Svdh4. Bhuva^, 
to the atmosphere. Svilha Svah, .0 the heavens. Bhfirbhuvah 

sva^, to the earthy to the atmosphere^ and to the heavens. Sylth^. 5 ?^ 

Brahmaije^ to the Brahman. Sv^h4. Ksatrdya, to the Ksatra. 

Sv^h&. Bhtit^ya^ to that which came to pass, Bhavisyate, to th^t 

40 
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which will come to pass, ranan) Visviya, to the universe, Prajapataye, to 

Prajdpati. 

3. To tlie fire, svaha; pouring the ghee with this 
mantra (the sacrificer) should throw the remaining portion of 
the ghee into the vessel containing the paste. To Soma, 
svaha ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the ves¬ 
sel containing the paste. To the earth, svaha ; pouring the 
ghee with this mantra' (the sacrificer) should throw the 
remaining portion of the ghee into the vessel containing the 
paste. To the atmosphere, svaha ; pouring the ghee with 
this mantra (the sacrificer) should throw the remaining por¬ 
tion of the ghee into the vessel containi:gg the paste. To 
the heavens, svaha ; pouring the ghee with this mantra (the 
sacrificer) should throw the remaining portion of the ghee 
into the vessel containing the paste. To the earth, to the 
atmosphere, and to the heavens, sv^hS,pouring the ghee 
with these mantras (the sacrificer) should throw'the remain¬ 
ing portion of the ghee into the vessel containing the paste. 
To the Brahman, svaha ; pouring the ghee with this mantra 
(the sacrificer) should throw the remaining portion of the 
ghee into the vessel containing the paste. To the Ksattra, 
svSha; pouring the ghee with this mantra (the sacrificer) 
shoirld throw the remaining portion of the ghee into the 
vessel containing the paste. To that which came to pass, 
svShS ; pouring the ghee with this mantra (the sacrificer) 
should throw the remaining portion of the ghee into the 
vessel containing the paste. To that which will come to 
pass, svah^ ; pouring the ghee with this mantra (the sacri¬ 
ficer) should throw, the remaining portion of the ghee into 
the vessel containing the paste. To the universe, svShS ; 
pouring the ghee with this mantra (the sacrificer) should 
throw the remaining portion of the ghee into the vessel con¬ 
taining the paste. To all, sv^hE ; pouring the ghee with 
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this mantra (the sacrificer) should throw the remaining 
portion of the ghee into the vessel containing the paste. 
To Prajapati, svaha; pouring the ghee with this mantra 
(the sacrificer) should throw the remaining portion of the 
ghee into the vessel containing the paste. 398. 

MANTRA VI. 3. 4. 

?TTflcrrr^ 

sr^^?Tvrrrr% u « [\ 

m Afcha, then. Enam, this ; this dough, Abhimj*isati, touches ; 

Bhramat, creation of the world ; or the mover of the world. ^ Asi, (thou) 
art. 9^ Jvalat, burning; light. Asi, (thou) art. Phrnam, full of all 
the qualities. Asi, (thou) art. Prastabdham, firm. Asi^ (thou) art. 

Ekasabham, pervader of this universe. Some read Ekasapham, which 
means pi*esent in the animals that have one hoof, such as the horse^, &c, ^ Asi, 
(thou) art. Himkptam^ the Himkte <which a sacrificer utters at the 

commencement of the sacrifice, Asi_, thou art. Himkviya- 

manam, he in whose honour the Himk^ra is uttered, ^ra Asi, thou art. 
Udgitham, the loud chanting at the commencement of the sacrifice. ^ Asi, 
thou art. Udgyiyamdnam, he who is sung in the middle of the sacrifice. 

Asi, thou art. ^irfer* Sravitam, sounded ; he whose praise the sacrificers are 
made to hear. ^ Asi, thou art. Pratyasr4vJtam, he whose praise the sacri¬ 

ficers are made to hear again and again. ^ Asi, thou art, Ardre, in the 
moisture; in the womb of the clouds. Sandiptam, light. ^ Asi, thou art. 

1^: Vibhub, all-pervading. ^ Asi, thou art. fu: Prabhuh powerful; master. 

Asi, (thou) art. Annam, food; eater. ^ Asi, thou art. Jyotih, 

knowledge, ^ Asi, thou art* Nidhanam, destruction; he in whom every¬ 

thing reverts when destroyed. ^ Asi, (thou) art. Samvargah, collected 
whole of the Devatas, ^ Asi, thou art. ^ Iti. 

4. Then, the vessel containing the paste should he touch¬ 
ed, (with the following mantras, in order to praise the Lord in 
the paste):—(Thou) art the mover of the world ; (Thou) art 
the light; (Thou) art full (of all the qualities) ; (Thou) art 
firm; (Thou) art pervader of this universe ; (Thou) art the 
HimkSra (which a sacrificer utters at the commencement of 
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the sacrifice); (Thou) art He in whose praise the Himkara is 
uttered ; (Thou) art the Udgitha ; (Thou) art He, who is 
sung in the middle of the sacrifice ; (Thou) art He, whose 
praise the sacrificers are made to hear ; (Thou) art He, whose 
praise the sacrificers are made to hear again and again ; 
(Thou) art light in the wet cloud ; (Thou) art all-pervading ; 
(Thou) art powerful; (Thou) art the food and the eater; 
(Thou) art the light of knowledge ; (Thou) art the destruction ; 
(Thou) art the collected whole of all the Devatas. 399. 

MANTRA VI. 3. 5. 

m Atha, then. Enam^ tliis vessel containing the paste, Udya- 

chchhati^ takes up in hand. ^ Te^ thy. Mahi, glorious form, wm Amamsi^ 
knowest fully, A^ a little. Mamlii^ (wc) know, Hi, certainly. Sab, 
he ; thou who art such, w Rija, king, Isanah^ the sender of the Isas; he 

who makes Brahm4 and the other deities do their respective duties, 
Adhipatib, the highest lord. Sah, that. ^ M4m, me. wr Rd.j4^ king, 
Isdnabf the sender of the Isa^ like Brahma, &c- Adhipatim^ a mighty 

lord, Karotu^ may (he) make, Iti. 

5. Then the sacrificei* takes ujd the paste in his hand 
(and sayeth): Thou (Thy-self) knowest wholly thy glorious 
form; but we know very little (of it). Thou art certainly, 
the king, the sen(]er of the Isas, like Brahma, &c., the 
highest lord. May that king and the sender of the Isas 
make me a mighty lord. 400. 


MANTRA VI. 3. 6. 


^ 

ftrrr T h: 5p^r?qFHf;Tr?r> 


_ ADE YAYA, III B^AEMAVA 401. 689 

WTW qrirft stt^Rrt: 

HI rt<[^^?T5qf^g^ T T ^qr - 

^ Win 

m Atha, then, vn Enam, this paste. ^iiMmfh AchAmati, sipsj or eats up four 
times, u: rah^who. =t:.Nah, of us all; of all the beings, i^ra: Dhiyab, intellect, 
understanding, Prachodayat, sends forth, quickens. ?m Tat, that. This 

IS the Ve^c form of bw (tasya); or it may be mt (Tat), from bb '(Tana), to spread, 
and S^ii (Kvip), meaning-spread with all the qualities; having all the qualities 
ni full :m this case it qualifies bb: (Bhargah). bSib: Savitub, the great proge¬ 
nitor. Devasj'a, of the Lord MrAyapa. Varenyam, adorable ; deserving 
wors lip. Bliargal;, light; of the form of knowledge. Dhlmahi. (we) 

meditate on. bibt; VAtah, the winds. Bg Madhu, sweetly, bbbib^ RitAyate, may 
blow. Ibbb: Sindhavah, the rivers. Bg Madhu, sweetly. wIb Ksaranti, may 
drop ; may blow. Osadl.lb, the herbs, b: Nab, to us. biv 4: MAdhvlb 

pleasing, bb Santu, may be. bbs’ Naktam, the night, bb Uta, as well as' 

Usasab, the dawns ; the days. Bg Madhu, pleasing, bt^'b’ PArthivam, of the 
^rth. TBi; Rajab, the dust. BgBB Madhumat, pleasing. Dyaub, the heaven 
fiB. PitA. the father, b: Nah, to us. bb Madhu, pleasing. Bi^g Astu, may be. 
^bbbb: Vanaspatib, the tree, b: Nab, to us. BgBig MadhumAn, pleasing bb; 
Suryab, the sun. bubti MadhumAn, pleasing, bub Astu, may be. bib: GAvah 
the cows; the animals, b; Nab, to us. bivb'V: MAdhvib, pleasing, bw Bhavantu 
may be. b; BhAb, the earth. gB: Bhuvah, the atmosphere; the space, bb; Svali. 
the heaven, bb!' SarvAm, the whole. btW SAvitrim, the Gayatri mantra. 

B Cha, as well as. bbI: SarvAb, the whole, b Oha. Bgsm: Madhumatib, the 
mantra beginning with BgBiBi: bibib^ &c. bib Anu, after, bi?’ Aham, I. 

BB Eva, certainly b? Idam, this, bb'S arvam, all; full. ^ BhfiyAsam, may bo 
?ni?Aha, (he) should say. b: BhAb- Sb; Bhuvali. w Svab- bbi?i SvAhA. xfu Iti. 
Btm: Antatab, at the end ; when the paste has been eaten, bubtb Achamya, washing 
(his) face, bib* PAnl, the two hands, PraksAlya, washing, bto' Agnim, the 

fire. -BB^ Jaghanena, in the west of. PrAkAirAb, with the head east-word. 

Samviiati, should lie down, nm: PrAtah, in the morning ; when the morning 
duties have been done. Biti^- Adityam, the sun; the great Lord in the sun. 
bbItob Upalisthate, should worship; should offer up prayers to. f^an DisAm, of all 
the quarters ; of all the beings that live in various quarters. Ekapungi- ■ 

rlkam, the only one lotus j the chief. ^ Asi, thou art. ^ Aham, I; who thus" 
worship thee, bbbbtot ManusyAnAm, among men. VBiyBrW Ekapunglarlkam, the 
only one lotus; the chief, gang BhuyAsam. may be. bIb Iti. bbt YathA, as. bb Itam, 
he came before tfb Etya, coming, biw' Agnim, the fire. «ib^ Jaghanena, in the 
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west of. Aslnalj, seated, m Vamsam, tlie family ; the names of the family 

of the religious teachers, srifu Japati, should mutter. 

6. Then the sacrificer should eat the paste (in four morsels 
thus); (uttering the mantra):—Tat Saviturvarenyam madhu- 
vata ritayate madhu ksaranti sindhavah madhvir nah santvo- 
sadhih Bhuh Svaha ; (he should eat the first morsel). Bhargo 
devasya dhimahi madhu naktam utasaso madhumat Parthivam 
rajah madhu dyauh astu nah Pita Bhuvah Svaha ; (he should 
eat the second morsel). Dhiyoyonah Prachodayat Madhuman 
no vanaspatih madhumanastu Suryah Madhvirgavo hhavantu 
nah Svah Svaha ; (he should eat the third morsel). Then, 
after the whole of the Gayatri, viz. —Of the Great God, the 
progenitor, ’the much-adored Light do (I) meditate on, who 
sends forth our intellect, and whole of Madhumati mantra, 
viz. —(may) the winds blow mildly ; (may) the, rivers flow 
gently; (may) the herbs (he) sweet to us; (may) the night as 
well as the dawns (be) pleasant; (may) . the dust of the earth 
(be) sweet; (may) the atmosphere and the Fathers (be) sweet; 
(may) the tree (be) sweet to us ; (may) the sun (be) sweet 
and (may) the cows (be) sweet to us ; he should say, may I be 
all this; Bhurbhuvah svah svahfi; (here he should eat the 
fourth morsel). At the end, washing (his) face and washing 
two hands, he should lie down to the west of the fire with tj 
the head eastward. In the morning (after performing his 
morning duties, he should worship the sun (thus):—“ Thou 
art the only one lotus of the quarters; may I be the only 
one lotus among men,” Coming as (he) came before, and ; 
seating to the west of the fire, he should repeat the genealogy 
[mentioned in the following mantras]. 401. 

MANTRA VI. 8. 7. 

sRtls: \m\ 

n Tam, what has just been said. ^ Etam, this ; the paste and the process ; 
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of its applicatm. UddSlakah, Uddaiaka by name, Arunilj, the son 

of Aruna. VAjasaneyAva. the follower of the VAjasaneya branch of the 

ajurve a. AntevAsine, di-sciple. YAjnavalkyAya, to Yajnavalkya 

^.yrUktva instructing. ^ UvAcha, said, n: Yalj, any one. irA Enam, this • 
the paste ; the remaining portion of the paste after the sacrifice is over. 3 ^ ^uske 
dry ; dead, SthAnan, on the trank of a tree. siR Api, even. Niainchet’ 

1 SAIdiAlj, the branches, JAyeran, may grow.' ^rawfn 

aksani, the leaves- Praroheyuh, may spring forth.' dh Iti. 

7.^ Uddalaka, the son of Aruna,. instructing [this mantra, 
doictrine to] his disciple, Yajnavalkya, the follower of the 
Vajasaneya branch, said~“ Should one sprinkle it even on 
the dry trunk of a tree, the branches would grow, and leaves 
spring forth. 402. 

MANTRA VI. 3. 8. 

^r: srdlf: i\m\ 

YAjnavalkyah. VAjasaneyab, the follower of the VAjasaneya 

branch of the Yajurveda. AiitevAsine, disciple, PaihgAya. the son of 

Pinga. ’ipra MadhnkAya, to Madhiika. wi Etam, this. 3 U, again. \ Ha. w 
Eva, only UktvA, instructing. UvAoha, said, n; 7111, any one.' 

Enani, this; the paste, the remaining portion uf the paste after the sacrifice is 

over. Suske, dry; dead, lumt StliAnau, on the trank of a tree. Api, even. 
fiWe Nisinchet, should sprinkle, w: ^AkhAb, branches. ^ JAyeran,’would 
grow. totoR PalAsAni, leaves. Praroheyub, may spring forth.* Iti.’ 

8. Again, Yajnavalkya, the follower of the Vajasaneya 
branch of the Yajurveda, instructing it to his disciple, 
Madhuka, the son of Pinga, said—“ Should one sprinkle it 
even on the dry trunk of a tree, branches would grow, and 
leaves spring forth.” 403. 

MANTRA VI. 3. 9. 

5r^%: II5. II 

Paihgah, the son of Pifiga. yyis; Madhukah, Madhuka by name, 
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Antev4sine, disciple. Bh^gavittaye, the son of Bhagavitti. Ohhl§.ya, 

to Chhla. Uktva. instructing, Uv4cha, said, m Ya^^, any one. ^ Enam, 

this j the paste; the remaining portion of the paste after the sacrifice is over. 

Suske, dry ; dead, Sth4nau, on the trunk of a tree. Api, even. 
ISfisihchet^ should sprinkle. TO; Sakh4h, branches, Jayeran, would grow, 
wsirfif Pal^s^ni, the leaves. Prai*oheyuh, would spring forth. Iti. 

9. Again, Madhuka, the son of Pihga, instructing it to 
his disciple Chula, the son of Bhagavitti, said,—“Should 
one sprinkle it even on the dry trunk of a tree, branches 
would grow, and leaves spring forth. 404. 

MANTRA VI. 8. 10. 

n ? o n 

Bh^gavittib, the son of Bhtlgavitti. Ghulah. Ohfila by name. 
Antev4sine, disciple, Janakaye^ the son of JanaUa. 

Ayasthfin^ya, to Ayasthfina. Uktva^ instructing. Uv4cha, said. 

Yah, any one. ^ Enam, this ; the paste, the remaining portion of the paste after 
the sacrifice is over. ^ Suske, dry ; dead. Sthdnau, on the trunk, of a tree. 
Api^ even. Nisinchet, should sprinkle to; S4khflh, the branches. 

J4yeran, would grow. W5irfq Palas4nij leaves, Praroheyuh^ would 

spring forth, Iti. 

10. Again, Chhla, the son of Bhagavitti, instructing it 
to his disciple, Ayasthuna, the son of Janaka, said,—Should 
one sprinkle it even on the dry trunk of a tree, the branches 
would grow, and leaves spring forth. 405. 

MANTRA VI, 3, 11, 

qrf^ ?T i3?T 

m'tt srrrli: \\%% n 

Janakib^ the son of Janaka. Ayasthfinah, Ayasthfina. 

Antev^sine, disciple, Jd.bal4ya^ the son of Jalntla. Satyfi-k^maya, 

to Satyakama. ^ Etam, this. ^ U, again. ^ Ha. ^ Eva, only. Uktv&, 

instructing. Uv4cha^ said, n: Yah^ any one. ^ Enam, this; the paste, 

the remaining portion of the paste after the sacrifice is over. 55 ^ Suske, dry j 
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dead Sthanan, on the trunk of a tree, Api, even, Niainchet 

should sprinkle, wr: Sakhah, branches, Jayeran, would grow.' ^ 

.ealasani, the leaves, Praroheyuh, would spring forth. ^ Iti. 

11. Again, Ayasthuna, the son of Janaka, instructing 
It to his disciple Satytikama, the son of Jabala, said,“—Should 
one sprinkle it even on the dry trunk of a tree, branches 
would grow, and leaves spring forth. 406. 

MANTKA VI. 3. 12. 

^ W sRtff: WRir- 

3qTf5[ in R II 

Satyakamab, Satyakama. ww: J^aiah, the eon of Jabala. 
Antevasibhyab, to his disciples, w Etam, this, a U, again. ? Ha. 
^ Eva, onlj'. Uktva, instructing, eqw Uvacha, said, q: Yah, any one. 

qq Enain, this ; the paste, the remaining portion of the paste after the sacrifice is 
over. ^ Suske, dry; dead, Sthanau, on the trunk of a tree, flifi Api, even. 

Hisihch et. should sprinkle. siMai; Sakhah, branches, Jayeran, would 
grow. Wq Paiasdni, the leaves, Praroheyuh, would spring forth, 

Iti. q Tam, the aforesaid, qq' Etam, it; the Mantha doctrine, wywi Aputraya, 
to one who has no son. at Va, or. ’aqqqifl?) Anantevasine, to one who is not 
a student or disciple, m Va, or. q Na. not. Brfiyat, should say. 

12 Satyak&ma, the son of JabSla, instructing it to his 
disciples, said,—“ Should one sprinkle it even on the dry 
trunk of a tree, branches would grow and the leaves 
spring forth. ’ (A man) should not instruct it (what has 
been said afore) to one who has no sons, or to one who is 
not a regular student. 407. 

MANTRA VI. 3. 13. 

^ ^ 5rFmT% 

II U II 

^ w \ II 

Ohattil?, four; four things. Audumvara^, made of Udumvara, or 

41 
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coBglomerate fig-tree. Bbavati, is; are. Audunivarah, made of 

udumvara. Sruvah, Sruva. Audumvarah, made of the conglomerate 

fig-tree. Chamasah, vessel^ or cup. Audumyaral?, made of conglo¬ 
merate fig wood. Idhmab, the sacrificial wood, Audumvaryau, made 

of conglomerate fig wood, Upamantbanyau, the two churning vessels. 

^ Dasa^ ten. Grfimyaipi, cultivated in a village 5 chief, Dhanyani, 

crops, Bhavanti^ are. Yrihi^ rice. Yavah» barley, Tilfih, 

sesamum seed, M4s4h, kidney-beans. 513 Anu, millet; eyfimika 

fiwra: Priyaigavah^ panic seed ; long pepper, GodhAmfib.^ wheat. 

mK(: Masurah, lentils. ^ Cha. Khalvab, pulse. ^ Cha. Khalva- 

khul^b, vetch. ^ Cha, and., ^ Tan, those '‘grains, Pistan, grounded. 

Dadhani, in curdled milk, Mad bun i^ in honey. ^ Ghrite, in ghee. 

Upasinchati, should pour. Ajyasya, with the ghee, Juhoti, 

should pour into the fire 

13. Four things are made of Udumvam wood. Of 
Udumvara is the sruva; of Udamvara is the cup; of 
Udumvara is the sacrificial fuel; and of Udumvara are the 
two churning vessels. Ten are the chief cultivated grains, 
viz., rice, barley, sesamum seed, kidney-heans, millet (or 
Sy^mfikfi), panic seed, wheat, lentils, pulse and vetch. 
These, when grounded, (the sacrificer) should moisten in 
curds, in honey, and in ghee. Of ghee, (he) should make 
the offering to the fire. lOS. 

Here ends the third Brdhmavam. 

MADHVA’S COMMENTARY. 

In discoursing about Paiicliagni Vidya, the Upanisad saj's that this 
knowledge leads to mukti. Now, all the schools of Vedanta Philosophy 
are agreed on this point, that it is Brahma VidyS. alone which'can lead 
to Moksa. Consequently, Madhva explains this Panchagni VidyS in the 
sense of Brahma Vidya, and the Five Fires do not mean what they have 
been ordinarily taken to mean. Hence he says on the authority of the 
Trai-Vidya :— 

“ It has been said that a man becomes Pauchagnivit 
or the knower of the ‘ Five Fires ’ when he meditates on God in his 
five aspects, viz. — (1) Ndrayana; (2) Vtisudeva; (3) Sankarsana; (’4) 
Pradyumna; and (5) Aniruddha, respectively in (Ij Dyau ; (2) Parjanya; 
(3) Dhara ; (4) Pub ( j^ th^t the Paiichagnivit 
attains mukti. He is never stained by the sin of associating with mortal 
sinners,” 
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There is no mention in this Upanisad that the knower of Panchdgni 
is never stained by Sahsarga dosa.” This fruit of the Vidya is, however, 
mentioned in the corresponding passage of the Chhandogya Upanisad, 
V. 10, 9 and 10 (S. B. H. Vol: III., p. 315), which is reproduced below:— 

'' The stealer of gold, the drinker of spirits, the violator of the bed 
of his teacher, and the killer of a pious man, are the four who fall (into 
lower worlds), and, as a fifth, he, who associates with them. 

“ But he, who thus knows (the Five Divine Aspects, called) the 
Five Fires, is not tainted with sin, even though he associates with those 
(sinners). (On the contrary), being (himself) pure, he purifies (them); 
and obtains the world of the pious : he who knows thus, yea, he who 
knows thus.” 

The result of this Paiichagni Vidya is not only to give Moksa or 
invisible fruit, but it produces also visible results in procreating good, 
healthy and pious progeny, as the Upanisad mentions in the fourth 
Brahraana; and, therefore, the Commentator says It produces great 
visible and invisible fruits.” As says an authority :— 

‘‘A son, born according to the method taught in this Upanisad, is 
generally entitled to attain Heaven by his good deeds and to attain Moksa 
by his knowledge of Brahma. This is the reason why the Upanisad in 
its fourth Brahmana teaches the ritual which the married couple should 
observe in their marital relations, in order to procreate such a son and, 
although this Brahman of the Upanisad has been left untranslated, yet 
from the higher standpoint of Eugenics, such a knowledge is necessary, 
and that justifies the presence of that Brahmana in this Upanisad. 

But the mere performance of the ritual, called Paiichagni, will not 
produce this result, hence it is said : — 

If the mind of the married couple is fixed on Visnu (God), even 
at the time of this marital sacrament and not disturbed by lust. 

If, however, the mind be so fixed on the Lord, but the couple are 
ignorant of this Paiichagni ritual, yet the progeny will be a pious son, 
as says the same authority :— 

‘‘If the couple owing to ignorance has not performed the ceremony 
of Paiichagni, but their mind is still fixed on the Lord at that time, the 
son born to them will yet be fit for Moksa, though generally not possessed 
of visible fruits, in the shape of capacity for worldly affairs. 

“ But sometimes even a son so procreated, is seen to be possessed of 
wordly capacity also through the blessing of a great man. This is a 
general rule where no special cause exists to counteract it.” 
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The Lord N^rayana is meant by the word Dyau in the Mantra, for 
He is all light, becanse He illumines all. (^T%t5art). By the word Par- 
janya (qSTf?!) in the mantra, Lord Vasudeva is meant, for, it is He who 
causes all to be born. ?TcT 0 - Ey the word PrithiYi in the 

mantra, the Lord Safikarsana is to be understood, for, it is He who is 
always spoken highly of among the gods. because 

means all-expansive. The Lord Pradyunina has been spoken of by the 
term Purusa in the Mantra, for, it is that Lord who fills the world 
There is the word Yosa in the mantra ; this word stands 
for the word Stri ; (#). and the Lord Aniruddha is the Stri, for, it is He 
who is present in the three. ^ (Sa), meaning, (Sahita), in or to¬ 
gether with, and (Tri) means three. Stri (^) is Aniruddha, because 
it is He who is always present in the three gods. 

The words Dyau, <&c., primarily, mean the Paramatman, and the 
heaven, &c., are the secondary meanings; so also, the words Agni, &c., 
primarily mean the ParainStnian, and their secondaiy meanings arc also 
here given, m«.,—Agni, he who eats or kills all ; Agni, the eater or killer. 
Afig^ra is He who (Afigatvenaryate) is all-destroyer. Archi 

is He who is the object of worship, 'or worshipful. Visphtilifiga 
{ ) is He who manifests in different forms, or who is present in 

various places Samit is He who is All-predominant, 

and, therefore, is the best of all. The Lord Himself, presiding in Agni, &c., 
passes by those names. It must be borne in mind that by every term the 
Lord Param^tman is primarily meant, and the other meanings of those 
terms come from Him, and these meanings correspond to the functions 
performed by the Lord. The words Aditya and Rasmi (d^), 

&c., likewise, have double meanings. As Narayana, Vasudeva, Safikar¬ 
sana, Pradyunina, and Aniruddha preside in the Five Fires, Diva {f^^), 
Parjanya Prithivi Purusa (5^’) and Yosa so also 

in each of these, fires the Lord Narayana presides in the five forms, Samit 
Dhuma Archi Afigara and Visphulifiga 

Thus each of the Mantras is to be understood in the following 
way. In Diva, or in ’ the Lord Narayana, there are five forms, mV, the 
Lord Narayana is the Samit, tile Lord Vasudeva is the Dhuma, the Lord 
Safikarsana is the Archi, the Lord Pradyumna is the .Afigara, and the Lord 
Aniruddha is Visphulifiga. Again, in Parjanya or in the Lord Vasudeva, 
there are five forms, viz., the Lord Narayana is the Samit, the Lord 
Vasudeva is the Dhuma, the Lord Safikarsana is the Archi, the Lord 
Pradyumna i^ the Afigara and the Lord Aniruddha is the Visphulifiga. 
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Fi\’'e similar forms are there in each of Safikarsana, Pradyumna and 
Aniruddha. Sucli is the explanation given in the Pravfitti. 

It has also been said in the Traividya The Lord Purusottama. 
is called Dhuma or reproach to the enemies He is 

called Archi, because He is the best of all that deserve our worship 
He is called Ahgara, i.e,, He delights in His own body 
for, it has been said.—He is the body and He is the enjoycr of that body.” 

Note. —This Upanisad, as well as the Chhanclogya and other Upanisads constantly 
mentien that the Brahma'Vidyiv was learnt from the Ksatriyas by the Brdhmanas. This 
goes against the modern exclusive spirit of Brahmanism, and so Madhva apologises for it. 
Moreover, in the Vansa Bralimana, at the cud of this Adhyfiya, we find, that Ambhpini 
learnt this Vidya fro;ii Aditya. But Ambhrini, being her.self the Goddess, Rama is certainly 
higher than Aditya or the Solar Logos in the Divine Hierarchy. How does a higher learn 
from the lower? So the Commentator says : — 

It has been said in the Brahmatarka that “even a superior [person] 
may learn Divine wisdom from one, who is inferior [to him in social scale], 
Snell is the relation between the speaker and the liearer. It does not imply 
that the speaker should be higher than his audience. Tlie superior 
person is he whom the Puranas, tlie Pahcliaratras and the Itlhasas declare 
to be so, but not otheis.” 

The term Aditya, in the Mantra, means the acceptor 
The term Ras^mi means tlie giver of enjoyment and pleasure to others 
, The term Ahah means, not inferior to anybody 
The term Oliaiidrama means the giver of delight 
The word Naksatra means he whose protector there is none, except himself 
Though the Lord is one, but the term Naksatra has 
been used in the plural number. It is because He has many forms. The 
term Vayu in the text means, He who is of the form of knowledge (va) 
and who is the giver of life (Ayu). The term Abhra(iTg') means he who 
is not fed or nourished by anybody else, other than himself. 

The term Vidyut jmeans he who sends forth light 

The term Aslani means the destroyer of all The term 

Hradutii fl^ means the great delight (FC?T^5^T^). The term Akaeva 
means lie who is bright everywhere This term has 

not been used in the Brihadaraiinyaka ; but it has been used in the 
Ghhandogya— 

Samvatsara is he who gives delight to his sons, i.e., those who are devoted 
to Him The term Diiia (^5r) means the 

commander Avantaradi^a means the commander 

of what is comprehended within another ; the commander of something 
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special or additional Ratri (^!rf%) tlie giver of enjoyment 

Vak tlie speaker Prana STTO the maker 

The term Jihv^(f3^T) means He who makes those that are 
devoted to Him, give up sins and proceed towards Moksa, (ST^TfcT JTJTJjfcT). 
Cliaksu (=^0 means the speaker, the infoi'mer ^rotra, the 

hearer (?i?Dtfcr iffci) Upastha means He wlio is alway^s near to all the 
beings, because of His presence in their heart Yoni 

means He who leads the pious to Moksa and takes the impious to hellish 
darkness ^)* The term Abhinanda means He 

who causes others to take delight in Himself. The term Upamantra 
means the creator of Since everything is under the Lord, so 

every term or every name is the name of the Lord. The primary meaning 
of every term, therefore, is the Lord, and it is through the reference to 
the Lord that terms get their secondary meanings. It has also been said 
by Bhagavat, that every word gets its meaning, in which if is understood, 
from the Lord Himself, for every tiling is under Him. Moreover, it has 
also been said that the meaning of every word is drawn from the Lord 
Himself. My salutations be to that Eternal Paramatman, who is the inter¬ 
nal governor of every being, and who is to be worshipped by the 
Pafichagni Vidya by Prana Vidya and by Prajati- 

karma and through a knowledge of tlie family of the Guru or 

precepter of knowledge. 

Here ends the Bhasya on the second Q.nd third Brdhmaiias. 


Brahmana 4. 

Note, —Regarding this Brdhmana, Professor Max Muller observes 

This Brdhmana is inserted hero because tliere is supposed to bo some similarity 
between the preparation of the Srimantha and the Putramantha, or because a person who 
has performed the Srimantha is ht to perform the Putramantha.” 

As almost the whole of this Brahmana does not bear an English 
rendering, it has been left untranslated. 

MANTRA VI. 4. 1. 

U % U 409. 

MANTRA VI. 4. 2. 

H ^ srmst H 
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B »^cT arr^ irr-TTW^rr^T *3;^ ^5?qT37i% ^fTr?F?T- 

U R II 410. 

MANTRA VI. 4. 3. 

^n7TT% 

Tr'^'^TrT^ 5 ^ ^ f t 

13;# f^§pr^nfTH=^^mT^ 

1 ^S 5 ST ^ ^^?TR§:R^q^ RR: 

II ^ II 411. 

MANTRA VI. 4. 4. 

> 3 ;^^ w ^ ^- 

^Tvllit 3^ t ^feFfR^ClTR^ ^ 

sffqt 

q 51 ^ qr 

qr ^q{?qR ii 2 ii 412. 


MANTRA VI. 4. 6. 


rltrc 

5^^; 55FfiT: 5?r3rx%f^^ W^^R q^?^n^TR- 



qr^qTf^^^qrg^ iiv^ii 


413. 

MANTRA VI. 4. 0. 


^ ^ qr i 3 ;qt ^ftm 



II A II 414. 
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iMANTRA VI. 4. 7. 

^ vr^fRI II vs U 415. 

MANTRA YI. 4. 8. 

?T^f^?n^ II q II 416. 

MANTRA YI. 4. 9. 

^ ^T% Rsiq- i#5T 

^ ^3RW^qRTS% fTT^rrm^t 

U 5. II 417. 

MANTRA YI. 4. 10. 

^^FTTf^5rTlI?ir7T?^Tf^^q5I[ ^ ^ ^TT^ 

vr^lf^ II ^ o II 418. 

MANTRA VI. 4. 11. 

^ 5#?f 

II ^ ^ II 419. 

MANTRA YI. 4. 12. 

HTrmr^r srf^oTtJT'^c 

srm^TOT: STT^mT?^ ^ 

^n^SHTRT% fR ^tsfHt: 

W ^ ^%SRT%% »TJT eft%S@- 
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=^r%T^q §^ 5mfmwx%T vrqfw \\\R\\ 

420. 

MANTEA VI. 4. 13. 

^ q^T ^rqmtqq 

^T iq^T q fq^^qf^qrf^Trqpq 

U %\ II 421. 

MANTRA YI. 4. 14. 

^ q ^ 3iT^ qqfrg^trq e^rrig:- 

ftqrf^ qrq^^T ^f^TFqir^lqTciTTft^^ 

5fqf^ ^ II 19 II 422. 

MANTEA VI. 4. 15. 

m q q qifqqr: fq^ofr ^^rq- 

5 |#r ^T 5 T%ITf^T% qiqNtqr 

qrqpft^^ ^qf^q t u ^ v. u 423. 

MANTEA VI. 4. 16. 

^ q ^ qqiqt ^Twqit qiT^q ^r^^^qr- 

'q^qT 3 %n% 5 qM qr^f^^f^q^qqqqW 
qRfqqIn H u 424. 

MANTEA VI. 4. 17. 

^ q q^iq^%qT ^ qteqr qq^q 

ft^qq qrqft^T qfq^q^qq^'lqiqTjft^ 'qqf^qt \\%m 

425. 

MANTRA VI. 4. 18. 

^ q q%3qt ^ qfti^ %ftq: nftf^qq: 
IPff^qrq qrMqr qiT^qq[q??tqTqi|q'^ ^^qiiftqr- 

42 
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^ ^T^m srnuq u 426. 

MANTRA VI. 4. 19. 

^RlfqRTf^TR 

Rl^T H^ST- 

mm STT^Tl^ STTR^^T: SPRSH^ 

Sr^TR 'TT.^lft' ^^’7T5r ^?IT 

fl^SRTSRTm^ ST’io^Tf H^PIT UUU 427. 

MANTRA VI. 4. 20. 

b\ b\ ^RriTSf 
HTTTrpi%r <4 ^ff ^ 

M 3[vrr^ 5^ u ii 428. 

MANTRA VI. 4. 21. 

rTRTfnf BrRm^^rmTTTgHT^ i 

?5rsr ^qTi% i sr^- 

qf^^T ^[4 ^ I t[ 4 ^ %?rtqT^ ^ 

I T[4 % ^qRT^^T IR^n 429. 

MANTRA VI. 4. 22. 

qr^rt f^THRcrroft^ i ^ % tf4 
f qm| ^rrf^ J ^RTsBnr^? q^rr 
I qr^rt^f q^rr »t 4 n;# ^t 4 q^qr^r 

U n 430. 

MANTRA VI. 4. 23. 

qra*- 
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I ^ 13;^ \ f:=3[^qTq' 

?Et|r \{ R\ W 431 . 

MANTRA VI. 4. 24. 

^fRsBrsqHUT^^RTf 

IfTRRJT^R^# 3RT^#RT?r: # ^ { 
R STJRT ^ RTfT I ^f^ 

STRTT'^c^RR TTJTRT l^tw RTfr I W- 

I 5 T: 

11 n 432 . 

MANTRA VI. 4. 25. 

WR qfeiir q^^SfimRR^ qpRRf^ Btr #r- 
efTRRJ^fl&JT STRRR ^ 

q^T#r qRT% r: ^ qqr- 
lfh% U H 433 . 

MANTRA VI. 4, 26. 

WR R?T q^fSeH^ rr^R ^ 

u u 434 . 

MANTRA VI. 4. 27. 

R^ srqrq ^ sR^sif^ q^ Rqt ^ 

qiftqrt iq^t I ^ f^^TlRf^ qrqff^ 
qRf qRq qfW^ u rvs u 435. 

MANTRA VI. 4. 28. 

WR 4 4 l d<441*^Rqq ^ tRq^qft 
5 fW?i I HT R ^q qiOTJ^q'kqqtiqiiRf^ q 

qr ^rR^| 3 :l%;^ T qR^l%R^ qR^: q^R q^ 
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^ U u 436. 

^ ^ =gr5^ iiyii 


Fifth Brahmana. 


MANTRA VI. 5. 1. 


^ ^WcWT^55r: q^R?TTq?%5rr^ 

3^ ’flRT#35TTfrcT%^‘r mj- 

qRTJ^r^- 

S^RTRRT^W: ^T5??TTq?ft3^r^?IT^?TT?T%^: 

'Iqmqrfr^^i^ l^q%5r: 

II ?U 


1. Now follows the stem : 

1. Pautim^lputra from Katyfijraniputra, 

2. KSt}4yanlputra from Gautamlputra, 

3. Gautamlputra from Bharadvajiputra, 

4. Bharadvajlputra from P^r^sarlputra, 

5. Parasarlputra from Aupasvastiputra, 

6. Aupasvastiputra from P^rasariputra, 

7. ParSsarlputra from K^tyayaniputra, 

8. KStyayanlputra from Kausiklputra, 

9. Kausiklputra from Alarabiputra and Vaiyaghra- 

padiputra, 

30. Alambiputra and Yaiydghrapadiputra from ICanvi- 
putra, 

11. KSnvlputra from Kapiputra, 

12. Kapiputra.—437. 

mantra VII. 5. 2. 
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^^ ^ T?TrfyrTjyT3^; sS#- 

3{TTT^^t35rT^^te^T3^ m%- 

3^fe^^T35r: ^iT^T^T35TT^FRTVJtg5ri 5rT=^Wr»ftg^- 

’5ir^WWf3^: ^r5!Ht3^T^T^HT35r: stt^ ^i^i^k- 

^r%?T: 5rT#5^ ^TTlTTORT^rmW {\ R II 


2 From Atreyiputra, 

13. Atreyiputra from Gautamiputra, 

,14. Gautamiputra from BliSradvSjiputra, 

15. Bh^radvaj iputra from Pdrasariputra, 

16. P&Ssariputra from Vatsiputra, 

17. Vatsiputra from ParSsaripupa, 

18. Parasariputra from VdrkSruniputra, 

19. Vark^runiputra from VSrkIruniputra, 

20. Vark^runiputra from ArtabhS.giputra, 

21. Artabliagif)utra from Saungipirtra, 

22 . l8airngiputra from i8ankritiputra, 

23. SInki-itiputra from Alarnbayaniputra, 

24. Alarnbayaniputra from Alambiputra, 

2 0 . Alamb iputra from J ay an ti putra; 

26. Jayantiputra from MSndukayaniputra, 

27. Mandukayaniputra from Mmdukiputra, 

28. Mandukiputra from i8Sndiliputra, 
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29. S'andiliputra from Rathitariputra, 

30. Rathitariputra from Bhalukiputra, 

31. Bhalukiputra from Kraunchikiputrau, 

32. Kraunchikiputrau from Vaidahhritiputra 1, 

33. Vaidahhritiputra from Karsakeyiputra 2, 

34. Karsakeyiputra from Prachinayogiputra, 

35. Prachinayogiputra from Sanjiviputra, 

36. Sanjiviputra from Pra-niputra Asurivasin, 

37. Prasniputra Asurivasin from Asurayana, 

38. Asurayana from Asuri, 

39. Asuri,—438. 


MANTRA VI. 6. 3. 






IM u 


3 From YSjnavalkya, 

40. Yajnavalkya from Uddaiaka, 

41. UddMaka from Aruna, 

42. Aruna from Upavesi, 

43. Upavesi from Kusri, 

44. Kusri from VSjasravas, 

45. Vajasravas from JihvS.vat Vadhyoga, 

46. Jihvftvat Vadhyoga from Asita VSrsagana, 

47. Asita Varsagana from Harita Kasyapa, 

48. Harita Kasyapa from Silpa Kasyapa, 

49. Silpa Kasyapa from Kasyapa Naidhruvi, 

50. Kasyapa Naidhruvi from Vak, 
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51 . Vak from Ambhini, 

52. Ambbini from Aditya, the Sun. 

As coming from Aditya, tbe Sun, these pure Yajus 
verses have been proclaimed by.Yajnavalkya Vajasneya.— 
439. 

MANTRA VI. 5 . 4. 

II « II 

sdir ^ aigran »» 



4. The same as far as SSSjiviputra (No. 36), then 

36. SSujivlputra from MSndukdyani, 

37. MSndukayani from MSndavya, 

38. MSndavya from Kautsa, 

39. Kautsa from Mahitthi, 

40. Mahitthi from Vamakaksayana, 

41. Vamakaksayana from Sandilya, 

42. Sandilya from Vatsya, 

43. Vatsya from Kusri, 

44. Kusri from Yajnavachas Rajastambayana, 

45. Yajnavachas Rajastambayana from Tura Kavaseya, 

46. Tura Kavaseya from Prajapati, 

47. PrajSpati from Brahman, 

48. Brahman is Svayambhu, self-existent. 

Adoration to Brahman. 440. 

Here ends the Fifth Brahmanam. Here ends the Brihadaranyaka Upanisad. 
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PEACE CHANT. 

II ^ :^T^: ^TTI^: W^-W 

^ Om, P{!lmam, full, Adas, that; the Root-form from which all 

avataras descend. ^ Phr^jam, full, Idam, this ; the avatira-form. 

Phr^dt, from the full (the Root-form), Purnam, the full (the avatdra-form). 

^3^^ Udachyate, comes out. Phrnasya^ of the Full (the Root-form). Phr- 
nam, the full (the avatara-form). Adaya, grasping; withdrawing in Himself; 
uniting, ^ Phrnam, the Full (the Root-form). ^ Eva, alone. Avasisyate^ 

remains. 

Om. That (Root-form) is Full, this (avatara-form) is 
full; from Full, the full emanates. When this full is with¬ 
drawn in that Full, the Full alone remains. 

MAUHVA’S COMMENTARY. 

Madhva concludes his coirmieutary on the Brihadaranj^aka Upanisad 
by Salutations to God. 

I worship Him who is Ever Blissful, Incomparable, the Supreme, 
the Unborn, All-pervading, Ever steady, Omniscient, behind every act of 
cognition. Free from all taints, full of all auspicious qualities, the In¬ 
fallible and Eternal; who is the cause of the cre^^tion, destruction and 
preservation of the universe as well as of imparting the true Divine 
knowledge, and who is ever my dearest comrade and friend.” 

The Commentator now shows, by quoting scriptures, that his coming is prophesied in 
the Vedas, and therefore this Commentary written by him is authoritative, because he is 
one of the Aptas or the perfect. He is, in fact, an incarnation of Vayu or Christ. 

In the verses of the Veda, there are described three Divine forms 
(incarnations) of Yayu (see Rigveda I. 141. 1—5). The third of those 

forms has composed this Commentary, explaining it as describing Hari. 
The archetypal forjn of Vayu, of which these are the various avataras, con¬ 
sists of power and wisdom. By the command of God, these qualities 
appear fully in thej avatara-forms of Vayu, the mighty, the supporter and 
mover of the unive|rse. His first form or avataraisasHanumat, who carried 
the message of Rama (to Sita), or who ever obeys the words of Rama. 
The second form is that of the warrior Bhima, who destroyed the army of 
the Kurus. His third form is that of Anandatirtha, called also Madhva, 
who has composed this Commentary. 
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Hanumaii is to be known as the first manifestation of Vayu. He is 
the accoinplisher of the acts desired by tlie God fRania), and he stands 
perpetually in the presence of the Lord (ready to carry out His Commands). 

The second form of Vayu’is Bliiina, who is the devourer of large 
quantities of food, and the destroyer of the demon Pritana. 

The third manifestation is Purna Prajha (Madhya himself), renowned 
as Anandatirtha. 

The word (da^a) in the Rigv^eda Mantra I. 141. 2, quoted below, 
means all or Infinite ; and so the word srqf^ means Ten or Infinite 
Wisdom. The word is equivalent to or wisdom; and so 
STirfcTof the Veda really refers to me, because = and 
The whole word is equal to '(JJ& 

Notb.—T he words also mean the seven revelations of God to man, viz,, 

the four Vedas and ItihAsas, Pur^tus and Paficharafcras, which include the Tahbras also. 

VhenHaii, on account of the advent of the Kaliyuga become.s 
hidden from the sight of man, and when men began to assert that tlie 
world IS false - without any foundation in reality—and that there is no such 
being as Is^vara, but that Jiva is Brahma, then the third manifestation of 
Vayu took place, vr<i., Madhva came on earth and he established the glory 
and^ greatness of Visnu. He explains that the words Brahman being 
^3 ni do not mean that God has no qualities but that He has qualities 
which are nir or hidden, that is, not easily known to all. Thus Vdyu has 
three Avataras, first, in the Treta Yuga, the second, in the Dvapara and 
the third, in the Kali age. The Lord of all lords—the Supreme Visnu—is 
the guide in all these avataras and their leader ; they merely carry out 
His commands. Visnu is called Swayambhu as well as Brahman, Saluta¬ 
tions to that Supreme Brahman. 

These three forms of V^iyu are allegoric.il. Hanumat represents the messenger of 
God, standing near his throne, ever ready to do his commands. Ho brings the message of 
hope to the desponding soul (Sita), wheu sho is frightened by the terrors and temptations 
of the world, namely, of the lower nature of man. This is the ftrst manifestation of Vayu or 
Christ in the soul of man. He encourages her and tells her not to lose heart. Tho soul, 
thus encouraged and hopeful, becomes stronger and assumes the sterner aspects of a Drau- 
padi. The second manifestation of Vfiyu takos place now. It is when the soul has reached 
the stage of Draupadi, who no longer is capable of being snatched away by Havana or 
Buryodhana, that the second manifestation of Vayu takes place. The Christ comes now, not 
as a messenger of God, but as the warrior of the Lord, the destroyer of the Satanie host. 
He is no longer Gabriel, the gentle, bub Michael, the terrible. This aspect of Vdyu helps 
the soul in completing her conquest over her enemies. It is then that the third manifes¬ 
tation of Vayu takes place. When the passions are hushed and the lower nature is sub¬ 
jugated, comes then the V^lyuinhis last and the sweetest formas Madhva, the sweet 
wisdom, as Anandatirtha, the bliss-giving saviour, as Pdrnaprajua, the perfect wisdom. In 
this aspect, the V4yu teaches the soul the mysteries of God-head, and ultimately leads her 
43 
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to the presence of her Lord. In fact, the exoteric foross given in the saei^ed books also 
conceal this allegory. The first foroi is that of Hanumat, or a big semi-huoian ape, docile 
blit ferocious ; the second is that of a man as warrior, Bliima, the destroyer of the army 
of the Kurus. The third is that of, Pfirnaprajna, the perfect wisdom, the teacher who is 
superman. 

Madhva now explains the five verses of the B’igveda, and shows how they refer 
to the three forms of V&yu. Generally, these verses are taken to mean three forms of 
Agni: the celestial fire, as manifested in tlio sun ; astral fire, as seen in the lightning 
and the terrestrial fire, as we find it on the altar and hearth. These verses, as explained 
by Sayana, hardly give any sensible meaning. Wc give Griffith’s translation below : — 

Yea, verily, the fair effulgence of the God for glory was established, since He sprang 
from strength. When He inclines thereto, successful Is the hymn : the songs of sacrifice 
have brought Him, as they flow. 

"Wonderful, rich in nourishment, He dwells in food; next, in the seven auspicious 
Mothers, is His home. Thirdly, that they might drain the treasures of the bull, the maidens 
brought forth him for whom the ten provide. 

What time from out the deep, from the steer’s wondrous form, the chiefs who had the 
power produced him with their strength : when Matarlsvaii rubbed forth him, who lay eon- 
eealed, for mixture of tho sweet drink, in the days of old. 

When from the Highest Father (Dyaus) lie is brought to us, amid the plants he rises 
hungry, wondi'ously. As both together (Laksmi and Ndrayana) join to expedite his birth, 
most youthful he is born, resplendent in his light. 

Then also entered he the Mothers (the Waters), and in them, pure and uninjured, he 
increased in magnitude. As to the first he rose, the vigorous form of old, so now he runs 
among the younger lowest ones (the plants in which also he dwells). 

Tho translation of these verses, according to Madhva, are given below 

H—Rig. I. 141. 1. 

^ Bat^ strong, Itth4^ thus, tih Tat^ that. Vapuse^ for the sake 
of body (for the sake of getting three bodies). Adhayi^ the god placed 

or sent, or established, Darsatam, fair, beautiful, full of wisdom, 

Devasya, of the god; of Vayu. Bhargah, supporting (bharj, and moving 
(gah) through the universe, Sahasah, of the powerful, Yatah, from 

whom, from the Lurd. Ajani, was boni. Y'at-im, who alone. 

Upahvarate, stands near Rama, to obey his commands, S^dhate, who 

accomplishes all the woi'ks of R4ma. Matih, wisdom, Hanumat is called 

matih, because haiiu means mati. Rilasya, of the True, of Rama. 

Dhenah, words. Anayanta, he carried to SJta or to mankind. 

Sasrutah, flowing with nectar. 

Of the powerful God Vayu, the root-form consists of strengtli and 
wisdom, which supports the world and moves through it. He thus for 
the sake of three-fold forms, was born under the command of the Lord. 
His first form is called wisdom (Hanumat), who stands near the throne 
of the Lord and fulfils all his commands, and who carries the life-giving 
words of the True to (Sita or to mankind). 
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Note. —The first function of Vayu or Christ is that of Haiinmat or wisdom.. It is the 
angel that brings the message of hope to the desponding soul, as Hamunat carried the 
words of K^ma to Sitd. 



I'WPr tn# II Rig I. 141. 2. 

Pyiksali, the destroyer of the hostile army (pri ariny^ pritana, ksah, 
destroyer ksaya tarakah). ^ 3 : Vapul?, body incarnation, Pituman^ 

rich in nourishment. f^: Nityah, always. Asaye, dwelling^ sleeping^ 

in the home^ who ponders over constantly. Dvitiyam, the second form. 

^ A, always. Saptasivasu^ in the seven auspicious. Matyisu, in 

the measurers, Tritlyam^ the form. ^ Asya, of him; of Vayu. 

Vrisabhasya, of the bull ; of the best, of the strong one Dohase, for the 

sake of milking out wisdom,, Dasapramatim^ ten wisdom, infinite 

wisdom, called Phrnaprajham. Janayanta, produced. ^< 5 : 

Yosapai?, women 5 virgins. 

His incarnation, as the destroyer of the hosts ; is his second form, 
rich with food, this eternal one sleeps in the home of the seven measurers 
The third form of this powerful Vayu is assumed, in order to give 
the luilk of wisdom to mankind. This is the ten measured form, called 
the Purnaprajna, which the virgins immaculately conceive. 

Note.— The second Avatara of Vayu is Bhiraa, the Terrible, the Destroyer of the army 
of the Satanic host. In this form, he governs the Seven Worlds, called the seven Measurers. 
Resting in the seven worlds. He fights incessantly with all the evils thereof, and keeps 
them fit for beings to^dwell. This form *is called rich in food, for it nourishes the seven 
bodies of man. This is the Christ as world-soul. The third aspect of Vdyu or Christ i.s 
that which is called Madhvaor P6rnaprajna or Ananda-tirtha. This is the human aspect 
or iuearnation of Christ, born of women—janayanta yosanah. This incarnation is called 
dasapramatim or Ten-measured or Full-measured, for it i.s tho Perfect manifestation ; 
for ten is the perfect number. This incarnation is called the Vrisabha or tho Bull of God, 
as the Christians call the Christ the Lamb of God. 

?n£TTO% 11 Rig. i. I4i. 3. 

m: Nib, (a particle to be joined with the verb kranta). Yat, because. 

tm, alone, even. 5 >Tm Budhnat, from the wisdom. Mahisasya, of 

the mighty Lord, possessed of the six attributes, Varpasah, the attri¬ 

butes of adorablencss (var varaniya), protectiveness (pa palaka) 
ls 4 nasah, the devas called Rudra, &c. Savasa, with ease, with joy. 

Kranta, or akranta, knew, Silrayal?, the wise one. m Yat, who. 

Im, alone. ^ Anu, after, Pradivol?, of great refulgence. Madhvati, 

Madhva. Adhave, for the sake of making him their full Lord. 
Guh&santam, dwelling in the cavity : concealed from those who hold that the 
Jtva and the Lord are one. Matarisva, V4yu ; the virgin’s child, 

Mathayati, rubs forth, establishes by reasons and scriptural proofs. 
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Because the Rulers and the wise ones have easily undei'stood the 
adorable and protective -attributes of the mighty Lord, through the grace 
of this Lord of wisdom (Vajni], who alonCj full of great illumination and 
called Madhva, establishes by proofs the concealed Lord as the great 
master of all, for it is the function of Mntari^va to rub forth him who lies 
concealed (as 6 re is produced by rubbing tl)e sticks). 

Note,—M atarisva, the son of the virgin, or Yayu, in liis incarnation as Madhva, has the 
function of revealing the guhftsantam or the concealed Lord. Not only that, he establishes 
the Lord Hari as the husband or the master of all souls, he is the teacher, bndhna, the 
wise one, from whom all cosmic Rulers (isSnas) and world teachers (snrayah) learn about 
the might and glory of the Lord, called the mahisah, the possessor of the six maiias, 

n Rig. i, i-ii. 4. 

IT Pra^ a prefix to be joined with the succeeding verb, ?m Yat^ which, 
viz,, the three manifestations, Pitul?;, from the Father or the progenitor* 

Param4t, from the highest^ qualifying the noun Pituh. therefore, 

means from the highest father, viz., from Vis^iu. (n) (Pra) ISfiyate^ is brought 
down or sent down in its highest manifestation. Pari, a prefix to be joined to 
the succeeding verb, ^ A, also a prefix to the same verb, Ptik- 

sudhah, hungry. Virudhah> plants, metaphorically used for the questions 

put by his antagonists in controversy. ^ Damsu^ in (or with) his teeth, (trfwa) 
(Pari 4) rohati, grinds very fine or puts in his teeth. 

The whole of the first line thus means when this third avatara is sent down 
from his supreme father. Visi?u, it is with the object of grinding with his 
teeth all the questions of his adversaries^ that is, to defeat all his adversaries in 
controversy, as a hungry man eats succulent herbs quickly. 

^ Ubha, both^ viz,, Laksmi and Ndr^yaua, ^ Yat^ because. ^ Asya, 
bis (i.e,y of Madhva). ^ 3 ^ Janu&am, birth or avatdra, Yat, when, 
Invatab, joined together to send, ^ At, from them both, i.e, from Laksmi and 
ISf^rayaua. It, a mere particle, ^g: Yavistab, most youthful or junior, 
Abhavat^ became, W, Ghyina, through mercy or pity. Suchib, pure. 

The second line thus means “since these two (Lahsmi and Narayana) combine 
together to send Madhva, the third avatfira, on earth— hence, to the mercy of these two. 
Ins birth on earth, through his physical mother is Suchi or pure or immaculate, and so 
his mother or he did not feel the throes of birth.” 

“ When from the highest Father, he (Madhva) is brought down, it is 
with the object of answering all the questions of his adversaries, just as a 
hungry man grinds with his teeth, soft and succulent herbs. Since both 
Narayana and liaksmi join together to expedite his birth, hence this most 
youthful (Madhva) is born pure, through their kindness, (His birth being 
this immaculate). 
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As of old, he explained the four Vedas, so in later times he explain¬ 
ed the newer revelations, contained in the other [three inferior ones].” 

Note “This explains the seven mothers of Vayu, viz.^ the four Vedas and the three 
others, Itihasas, Pursnas and Pancharfitras. 





^ at, it, from God [may be horn La'ksmi and Narayaua] alone. 
Because ^ was sent to Earth by the divine command. Tiierefore, he had to 
suffer from no birth pan^s. ’Uc?: Matrih, in the mothers, (A) avsiat, 

entered. ^ Yasu, in whom, A—Suchih, perfectly pure, immaculate. 

Ahimsyamanah, uninjured j not enffering the pangs of dwelling in the 
womb. Urviy4, in magnitude greatly., or the great pains of dwelling in tiie 

womb. Vi—vavridhe, increased. Since he entered [the womb of] tlie Mothers 

(in his various incarnations), by command of the deity, he was not injured by 
the great pains of birth, and he increased (in glory]. ^5 Anu. afterwards. ^ Yat, 
because, PArvih, in the previous, viz,, the four Vedas, Rik and others, 
Aruhat, he grew, Sand-ajuvah, always establishing [the glory of the God¬ 

head]. Isfi, a particle, qualifying dhAvate. (f^) (Ni) dh^vate; he 
runs, that is, he explains according to the rules of exegetics. Navyaslsu^ 

in the new, namely, the new Revelation given in Itihdsas/ Pur4oas and 
Panchar^tras. Avar^su, the lower ones, because they are posterior in time 

to the four Vedas. 

Since he entered the mothers under divine command, therefore he 
dwelt in them, increasing uninjured and pure. As he had explained the 
prior revelation of old, so now he explains the newer and posterior 
revelations. 

The word ban denotes wisdom, therefore, hanumat means he who 
possesses 'wisdom. The word mati also means he who possesses wisdom. 

Therefore, when the Rigveda uses the words “ Yadim upahvara te 
saclliate matih,” it refers to Hanumat; similarly, the words “Ritasya 
dhena anayanta sa fsu)-snitah,” mean he who carries (ana 5 ^anta) the 
words {dhena'> of Rama, the ever truthful (sn-ritasya) to Sita. 

The words “ Saptaifivasu matrisii ” refer to Bhima. The word Bhima 
means, literallj^ he who supports all authorities, true sciences (bhi bhrita, 
supported, ma pramanani, authorities). The word matarah means measur¬ 
er of authoritative words. The word saptas^iva refers to the seven autho¬ 
ritative Scriptures, namely, the four Vedas, Purnna, Ttih^sa, and Panchara- 
tra. He who rests or constantly studies these seven is Bhima. 

The word Madhva, in the third verse, is composed of two words, 
inadhu, meaning sweet or ananda, and va, meaning tirtha or the scripture 
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or the teachings. He whose teachings are ever sweet, is called Madhva 
or Snanda4irtha. Thus Madhva and Ananda-tirtha literally mean the 
same thing. This is the third body of Vayu. 

Note.—M adhva not wishing to finish the book by describing his own glory, ends it 
by the following salutation to God :— 

‘‘ Salutation to that Beloved Yisnu, who is Omniscient, Infinitely 
Auspicious, Full, Abode of infinite good qualities, Eternal, dwells in the 
lotusdike temple of the heart of Anandatirtba. 

He who knows these three forms of the mighty Spirit (Yayub as 
described in this Yedic hymn, understands through His gi'ace all the 
Vedas and all the truths. Thus it is in the book called “ Sadbhavaf’ 

He whose name is Anandatirtba and who is the third incarnation 
of Ynyu, who is also called Purnaprajiia, has composed this Commentary 
(and not I). May it be acceptible to Hari. May Hari full of eternal 
bliss and infinite qualities be ever pleased witli me, my salutations to 
that Yisnu again, yea over and over again. 


Finish. 
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